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Abstract 
The gospel meets persecution in Galatia 
 
An historical reading of Galatians in the light of Acts 13:13-14:23 
 
This thesis is an exercise in historical reconstruction. It proposes a new way to understand the 
situation Paul addressed in his letter to the Galatians. It explores the implications of the South 
Galatian Theory and an early dating of Galatians for the interpretation of Paul’s letter to the 
Galatians. It reads Galatians from the background of Paul’s ministry in Galatia recorded in Acts 
13:13-14:23 and its setting within the Roman colonies of Galatia during the reign of Claudius. The 
persecution Paul encountered during his earlier visit to Galatia provides a significant context in 
which to read Paul’s references to persecution found in the letter. The thesis concludes from Acts 
13:13-14:23, Gal. 1:6-7 and 6:12 that there were three parties involved: the churches who were 
troubled by the agitators’ gospel, the Jews of the synagogues who were partnering with certain local 
Romans to persecute the churches (Acts 13:50; 14:2-5, 19), and the agitators who were forcing the 
churches to adopt circumcision so that they might avoid this persecution.  
 
This thesis proposes that Claudius’ edict of protection of Jewish customs (Jos. Ant. 19.286-91) and 
Roman patronage of Jewish synagogues provide the relevant socio-historical background to the 
situation in Galatia. Certain Jews made accusations against the Christians to their Roman patrons 
that Paul’s gospel, which did not require works of Torah or circumcision, was an attack on their 
Jewish customs in violation of Claudius’ edict. The Jews incited these Romans to persecute Paul 
(Acts 13:50; 14:2-5), and later to persecute the churches (Gal. 6:12), for violating Claudius’ edict. 
The agitators’ actions need to be understood on two levels. On one level, the agitators were 
pressuring the churches to adopt their gospel, which required works of Torah for righteousness 
(Gal. 1:6-7). On another level, the agitators’ primary motive was to avoid persecution by promoting 
works of Torah and circumcision in order to change the churches’ gospel and practice to one that 
could not be accused of attacking Jewish customs (Gal. 6:12). Thus Paul wrote to a situation where 
his main goal was to convince the churches to stay loyal to his gospel and not to be persuaded by 
the agitators’ gospel. However, this battle between the two gospels can only be understood in the 
context of the threat of persecution. If the churches remained loyal to Paul’s gospel, the threat of 
persecution hung over them; if they followed the agitators’ gospel, this threat could be removed.  
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Chapter 1  
Introduction 
 
1.1 The South Galatian Theory and Galatians 
 
Although unanimous agreement does not exist as to the recipients and dating of Galatians, there is a 
growing consensus (commonly called the South Galatian Theory) that the recipients were the 
churches mentioned in Acts 13:13-14:23 and that Paul wrote the letter not long after he founded 
them.
2
 However, the implications of this growing consensus have not been well developed for 
studying Galatians. This thesis will not enter the debate over the recipients and dating of Galatians, 
but will develop the implications of this growing consensus in two areas.  
  
The first implication of the South Galatian Theory that the thesis will develop is that Acts 13:13-
14:23 can be used as an (almost) parallel historical source to understand Galatians. Despite the 
growing consensus among scholars that Paul wrote to the Roman colonies in the province of Galatia 
and that he wrote prior to the council of Jerusalem, very few scholars then proceed to use Luke’s 
account of Paul’s time in these Roman colonies in Acts 13:13-14:23 to understand Galatians. Many 
works on Galatians ignore Acts 13:13-14:23 altogether.
3
 Many refer to Acts 13:13-14:23 as they 
discuss the recipients and dating of the letter, but then make scant reference to Acts in their 
interpretation. This thesis will argue that if the South Galatian Theory is accepted, then Luke’s 
account cannot be ignored and should be given a key role in understanding the situation Paul 
addressed in his letter. This thesis will recognise Acts 13:13-14:23 as a relevant source and utilise 
its contribution from the ground up.
4
 
 
The second implication, flowing from the first, is to read the letter within the socio-historical 
environment of these Roman colonies. In 1993 Mitchell, a leading historian of Roman Anatolia 
(which included Galatia), commented that by one reckoning there has been a new commentary on 
Galatians every year of the last century, “[b]ut with rare exceptions there has been little effort to 
                                                 
2
 See Appendix 1. 
3
 See Appendix 2. 
4
 Elliot wrote, “The great irony of the [North–South] debate is that most scholars and commentators who discuss the 
issues either take a position or declare the issue insoluble. Then they pay no further attention to either Galatia in their 
interpretations of the letter” (Susan Elliott, Cutting Too Close for Comfort: Paul’s Letter to the Galatians in its 
Anatolian Cultic Context [JSNTSup 248, London: T & T Clark International, 2003], 7).  
13 
 
place Galatians, or even the relevant parts of Acts in their precise historical context.”5 Since 
Mitchell penned those words some have taken up the challenge to understand Galatians within its 
precise socio-historical setting.
6
 Those who have attempted this have focused on various aspects of 
that socio-historical environment such as imperial cults,
7
 the native Anatolian religions of the pre-
Roman inhabitants,
8
 or Roman domination of subjugated peoples such as the Jews.
9
 None of these 
proposals has gained wide acceptance for interpreting Galatians.  
 
This thesis will also build on scholarship which has highlighted that there are several references to 
persecution within the letter. Accompanying the increasing recognition of persecution as a theme in 
Galatians is the corresponding recognition of persecution as a theme in Acts.
10
 Acts 13:13-14:23 
explains the relationship between Paul’s gospel and persecution in events that had recently occurred 
in Galatia just before he wrote Galatians. These events in Acts 13:13-14:23 will be used to shed 
light on the situation Paul addresses in Galatians. 
 
The aim of this thesis is to harness the strengths of previous works that read Galatians within the 
socio-historical environment of the Roman colonies of Acts 13:13-14:23, but to propose a new way 
                                                 
5
 Prior to Mitchell’s comments, efforts were made to give an historical context, but they rarely used a specifically 
Galatian context. For example, Jewett and Dunn tried to interpret the situation against Palestinian sources (Robert 
Jewett, “The Agitators and the Galatian Congregation,” in The Galatians Debate [ed. Mark D. Nanos, Peabody, Mass: 
Hendrickson, 2002], 334-47; J. D. G. Dunn, “The Incident at Antioch [Gal. 2:11-18],” JSNT 18, 1983, 3-57). Mitchell 
quotes Lightfoot, Ramsay, Bruce, and Hemer as exceptions (Stephen Mitchell, Anatolia: Land, Men, and Gods in Asia 
Minor [Oxford: Oxford University Press, 1993], 2:1 fn.3).  
6
 Bruce W. Winter, “Civic Obligations: Galatians 6:11-18,” in Seek the Welfare of the City: Christians as Benefactors 
and Citizens (First Century Christians in the Graeco–Roman World; Grand Rapids, MI: Eerdmans, 1994), 137-43; Ben 
Witherington III, Grace in Galatia (Eerdmans: Grand Rapids, 1998); Thomas Witulski, Die Adressaten des 
Galaterbriefes: Untersuchungen zur Gemeinde von Antiochia ad Pisidiam (Göttingen: Vandenhoeck & Ruprecht, 
2000); Mark Nanos, The Irony of Galatians: Paul’s First Century Letter in Context (Minneapolis: Fortress, 2002); 
Elliot, Cutting Too Close; Clinton E. Arnold, “‘I am astonished that you are so quickly turning away’ (Gal. 1:6): Paul 
and Anatolian Folk Belief,” NTS 51 (2005), 429-49; Justin Kee Hardin, Galatians and the Imperial Cult: A Critical 
Analysis of the First-Century Social Context of Paul’s Letter (Tübingen: Mohr Siebeck, 2008); Brigitte Kahl, Galatians 
Re-Imagined: Reading with the Eyes of the Vanquished (Minneapolis: Fortress, 2010). 
7
 Winter, “Civic Obligations,” 141; Nanos, The Irony of Galatians; Hardin, Galatians and the Imperial Cult; Witulski, 
Die Adressaten des Galaterbriefes.  
8
 Arnold, “‘I am astonished’”; Elliott, Cutting Too Close. 
9
 Kahl, Galatians Re-Imagined. 
10
 Scott Cunningham, ‘Through Many Tribulations’: The Theology of Persecution in Luke-Acts, JSNTSup 142 
(Sheffield: Sheffield Academic Press, 1997); Martin William Mittelstadt, The Spirit and Suffering in Luke-Acts: 
Implications for a Pentecostal Pneumatology (London: T & T Clark, 2004). 
14 
 
of understanding the historical situation that sheds light on the text of Galatians. It makes this 
contribution by reading Galatians in the light of Acts 13:13-14:23 and within the socio-historical 
context of Jewish-Roman relations in Claudian Galatia, especially focusing on the relationship 
between the gospel issues and persecution.  
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1.2 Statement of thesis  
 
This thesis proposes a new understanding of the historical situation that Paul addresses in his letter 
to the Galatians. The situation was that the Galatian churches were “so quickly deserting him who 
called you in the grace [of Christ] and are turning to a different gospel” (Gal. 1:6).11 There were two 
facets to this situation: a theological facet and a social facet. Paul’s letter addresses both. 
 
The theological facet was that contrary to Paul’s gospel, which declares that righteousness is 
obtained through faith in Jesus Christ, certain unnamed people (commonly referred to as “the 
agitators”)12 were promoting “another gospel.” This other gospel required the practice of works of 
Torah in order that the Galatian churches might obtain righteousness. The majority of the letter 
consists of Paul’s refutation of the agitators’ gospel. In Gal. 2:21 he summarises his argument 
against them when he states, “I do not nullify the grace of God, for if righteousness were through 
the law, then Christ died for no purpose.”13  
 
While Paul’s letter focuses on the theological facet of the historical situation, the proposal of this 
thesis is focused on the social facet. Understanding both facets and how they interrelate is necessary 
to comprehend the situation in its complexity. This thesis accepts and does not challenge the 
Reformation understanding of the theological facets. It proposes a new understanding of the social 
facets, and of how the theological and social facets were inseparably interrelated.  
 
In Gal. 6:12 Paul directly addresses the key issue of the social aspect of the situation. He claims that 
“it is those who want to make a good showing in the flesh who would force you to be circumcised, 
and only in order that they may not be persecuted for the cross of Christ.” Paul insists that the 
primary reason that the agitators were attempting to “force” the churches of Galatia to submit to 
circumcision was a social reason — to avoid their own persecution. The letter contains two other 
references to the threat of persecution (Gal. 3:4; 4:29), and several more allusions to persecution 
(Gal. 1:10; 2:4; 2:12; 5:11). The references to persecution in Galatians are consistent with the 
accounts in Acts 13:13-14:23 of the repeated persecution of Paul earlier in Galatia (Acts 13:50; 
                                                 
11
 All citations of Scripture in English are taken from the ESV unless otherwise stated. 
12
 This thesis shall adopt the commonly used name “the agitators” taken from the Greek term οἱ ταράσσοντες which can 
mean “those who stir up, trouble, or agitate.” For a fuller treatment refer to footnoted discussion in 2.2. 
13
 Betz classifies this as the climax of his proposition (H. D. Betz, Galatians [Philadelphia: Fortress, 1979], 19).  
Longenecker and others follow him in this (R. N. Longenecker, Galatians [Word Biblical Commentary, Dallas: Word, 
1990], cix-cxi). 
16 
 
14:2-5, 19) and with Paul’s exhortation to the Galatians that “through many tribulations we must 
enter the kingdom of God” (Acts 14:22). The spread of these references throughout both Acts and 
Galatians reveals the extent to which the threat of persecution overshadowed both the agitators and 
the churches.  
 
Thus far the proposal of this thesis is not original. The importance of recognising that the agitators 
were promoting circumcision in order to avoid persecution has been highlighted by the works of 
Harvey,
14
 Jewett,
15
 Baasland,
16
 Winter,
17
 Nanos,
18
 Mitternacht,
19
 Hardin,
20
 Witulski
21
 and Dunne.
22
 
However, there remains a lack of consensus over why persecution occurred, how submitting to 
circumcision would free the agitators from the threat of persecution, and who these agitators were.  
 
This thesis proposes a new reading of the historical situation, which: (1) provides an alternative 
explanation of the source and basis of the persecution, (2) identifies “the agitators,” and (3) details 
their strategy to avoid persecution. This proposal blends neatly with the letter’s strong theological 
focus that argues against the necessity of the practice of Jewish works of Torah for righteousness. It 
harmonises Galatians and Acts 13:13-14:23 and plausibly integrates both texts into the socio-
historical environment of the Roman colonies of southern Galatia. 
 
In AD 41, having settled riots in Alexandria between the Jews
23
 and Greeks by issuing an edict that 
protected Jewish customs, the emperor Claudius went on to issue an empire-wide edict aimed at 
                                                 
14
 A. E. Harvey, “The Opposition to Paul,” in The Galatians Debate (ed. Mark D. Nanos: Peabody MA: Hendrickson, 
2002), 321-333. 
15
 Jewett, “The Agitators,” 340-42. 
16
 Ernst Baasland, “Persecution: A Neglected Feature in the Letter to the Galatians,” ST 38 (1984): 145-50. 
17
 Winter, “Civic Obligations,” 137, 141.   
18
 Mark Nanos, The Irony of Galatians: Paul’s First Century Letter in Context (Minneapolis: Fortress, 2002), 219-24. 
19
 Dieter Mitternacht, “Foolish Galatians? — A Recipient-Oriented Assessment of Paul’s Letter,” in The Galatians 
Debate (ed. Mark D. Nanos. Peabody MA: Hendrickson, 2002), 427-33.  
20
 Hardin, Galatians and the Imperial Cult, 85-115. 
21
 Witulski, Die Adressaten des Galaterbriefes. 
22
 John Anthony Dunne, “Suffering in Vain: A Study of the Interpretation of ΠΑΣΧΩ in Galatians 3.4,” JSNT 36.1 
(2013): 3-16. 
23
 This thesis shall use the term “the Jews” as it was used by Josephus, Luke and Paul. Paul and Luke both use the term 
“the Jews” not simply as a racial designation, but to describe those of the Jewish community, the synagogue, whether 
they were receptive to Paul’s message (Acts  17:11), or hostile (Acts 13:45, 17:5, 18:12).  Often, the context suggests it 
meant the leaders of the synagogue (Acts 13:45, 50). This fully acknowledges that the local ἐκκλησία usually also 
included Jews who had left the synagogue. However, “the Jews” refers to those who were at the synagogue at the time 
17 
 
pre-empting disturbances involving the Jews elsewhere in the empire. Claudius’ edict of protection 
of Jewish customs
24
 declared, “the Jews throughout the whole world under our sway should also 
observe the customs of their fathers without let or hindrance.” No-one was to harass or provoke the 
Jews over the practice of the customs of their ancestors. This thesis proposes that the persecution in 
Acts 13:50, 14:2-5 and Gal. 6:12 arose because “the Jews incited” influential Romans to persecute 
Paul, and later the churches, by making the accusation that Paul’s gospel, which did not require 
works of Torah or circumcision, was an attack on the practice of Jewish customs in violation of 
Claudius’ edict of protection of Jewish customs. These Romans supported the Jews’ accusations, 
not out of personal concern for the Jews or Jewish customs, but to demonstrate loyalty to Claudius’ 
clients and his edict. It will further argue that these influential Romans were patrons of the local 
synagogue. They were persuaded to persecute Paul, and later the churches, in order to fulfil their 
patronal obligations to protect the interests of their clients.  
 
This thesis will propose that the agitators were the local leaders of the churches. It will argue that 
the circumstances behind Gal. 6:12 were that these leaders were “forcing” circumcision on the 
churches in order that they, as church leaders, might avoid persecution from Roman authorities.  
The agitators were promoting works of Torah and circumcision because if they replaced Paul’s 
gospel with a gospel that practised the customs of the Jewish ancestors, then they would avoid 
persecution by rendering baseless to Roman eyes the Jews’ accusations that the churches were 
attacking Jewish customs. They would adopt the appearance that the churches were Jewish 
synagogues that complied with Claudius’ edict.  
 
It will also argue that the circumstance behind the references that the agitators desired to “make a 
good showing” and “boast” (Gal. 6:13-14) was the agitators’ hope to gain personal honour from the 
churches for “saving” them from persecution. It is also possible they hoped to gain honour from 
                                                                                                                                                                  
Paul was in the synagogue, or those who remained at the synagogue, as opposed to those who broke away to join the 
ἐκκλησία. Throughout the first century one could refer to “the Jews” and assume all would understand that they meant 
those descended from the racial group whose practice of their ancestral customs was known as Judaism and is now 
commonly called Second Temple Judaism. The Jews of Asia Minor thought of themselves a “race” or “people” 
(Trebilco, “Jewish Communities,” 564).  However, the term also had a connotation of adherence to Judaism, and could 
thus include Gentile adherents to Judaism (Michael F. Bird, Crossing Over Sea and Land [Peabody, MA: Hendrickson, 
2010], 13-16). See Shaye J. D. Cohen, “Religion, Ethnicity, and ‘Hellenism’ in the Emergence of Jewish Identity in 
Maccabean Palestine,” in Religion and Religious Practice in the Seleucid Kingdom (ed. Per Bilde, Troels Engberg-
Pedersen, Lise Hannestad, and Jan Zahle (eds.), Aarhus: Aarhus University Press, 1996), 204-23, esp. 204-09.  
24
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Antiquities 19.286-91.  
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influential Romans for resolving civic tensions and for honouring the emperor through bringing 
each ἐκκλησία into compliance with his edict. 
 
In summary, this thesis agrees that at the heart of Paul’s letter was the theological contest between 
Paul’s gospel, which insisted that righteousness was acquired through faith apart from works of 
Torah, and the agitators’ gospel, which required works of the Torah for righteousness. However, the 
historical situation involved much more than a theological debate over soteriology, righteousness, 
or the place of works of Torah in the life of the believer. It included a very tangible social dilemma. 
The churches were facing a choice. On the one hand, if they remained committed to Paul’s gospel 
of righteousness by faith in Christ, this could lead to continuing persecution. Their promotion of a 
gospel that did not require works of Torah or circumcision left them open to accusation of attacking 
Jewish customs in violation of Claudius’ edict. On the other hand, if they accepted the agitators’ 
gospel of works of Torah and adopted circumcision, they could avoid persecution. The adoption of 
circumcision would give the churches the perceived identity of a Jewish association that did not 
attack the Jewish customs, but observed them.  
 
This proposal plausibly connects and explains key evidence for the social aspects of the situation, 
namely the source of the threat of persecution (Gal. 3:4; 4:29; 6:12), the Jewish incitation of 
influential Romans to persecute the Christians (Acts 13:50; 14:2-5), the agitators forcing the 
churches to adopt the Jewish customs (Gal. 6:12, cf. 2:14), and the agitators’ hope of boasting (Gal. 
6:12-13). At the same time it remains organically connected with the evidence for the theological 
aspects of the situation, a dispute over the place of works of Torah and faith in Christ for acquiring 
righteousness (Gal.1:6; 2:21). 
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1.3 History of scholarship 
 
1.3.1 Different approaches with different results 
 
This section will show where this thesis sits within contemporary scholarship. It will review the 
history of how the historical situation in Galatia has been understood and the various approaches 
that differing schools of thought have taken to determine the situation in Galatia. It will uncover a 
strong relationship between the aspect of the socio-historical environment on which each approach 
has focused and their conclusions about the situation. These various schools of thought with their 
distinct approaches and conclusions have sometimes run parallel to each other without touching. 
Therefore while this survey will trace the history of scholarship in a roughly chronological 
progression, it will focus on the development of schools of thought. It will then position this thesis 
within the spectrum of these various approaches and conclusions. 
 
1.3.2 The history of the study of the situation in Galatia 
 
Two key documents of the Reformation, Luther’s and Calvin’s commentaries on Galatians, 
presented the situation that was addressed in Paul’s letter as a theological dispute within the 
churches over the soteriological content of the gospel.
25
 While they may not have been as focused 
on the historical aspects of the situation as modern proponents of historical critical methodology, 
their approach to understanding the letter was not ahistorical. If a source outside Galatians was 
consulted, it was usually Acts 15:2, 5, 24-25.
26
 Until recently this Reformation approach and 
understanding remained dominant. As historical research on Jewish religious writings of Paul’s day 
has progressed, the emphasis on understanding the situation has shifted from the theological 
question, “Is faith in Christ alone enough to justify one before God or are ‘good works’ also 
needed?”, to the less anachronistic question of the necessity of Torah observance for righteousness 
before God. Modern proponents of the Reformation view include Munck (1959),
27
 Cousar (1982),
28
 
Bruce (1982),
29
 Barrett (1985),
30
 Stott (1988),
31
 Longenecker (1990),
32
 Morris (1996),
33
 Martyn 
(1997),
34
 Barnes (2006),
35
 Rapa (2008),
36
 Schreiner (2010),
37
 Moo (2013),
38
 and Barnett (2014).
39
 
                                                 
25
 Luther, Galatians (London: James Clark, 1953), 21, 24-26; Calvin, Galatians (Grand Rapids, MI: Eerdmans, 1965), 
6.   
26
 E.g. Calvin, Galatians, 6. 
27
 Johannes Munck, Paul and the Salvation of Mankind (London: SCM, 1959).  
28
 C. B. Cousar, Galatians (Atlanta: John Knox Press, 1982).  
29
 F. F. Bruce, The Epistle to the Galatians, NIGTC (Grand Rapids, Eerdmans, 1982), 19. 
30
 C. K. Barrett, Freedom and Obligation: A Study of the Epistle to the Galatians, (London: SPCK, 1985), 84.  
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At the turn of the last century, without dealing with the situation in Galatia specifically, scholars 
such as Wrede (1908)
40
 and Schweitzer (1931)
41
 began to question whether Paul’s theology was as 
concerned with the soteriological doctrine of justification by faith as the Reformation view stated. 
Schweitzer said, “The doctrine of righteousness by faith is therefore a subsidiary crater, which has 
formed within the rim of the main crater – the mystical doctrine of redemption through the being-in-
Christ.”42 This opened the door to consider other understandings of the situation in Galatia. 
However, those who followed continued to understand the situation in terms of the theology of Paul 
and the agitators. 
 
Jewett marks a distinct turning point.
43
 Prior to Jewett, studies in Galatians were absorbed with 
theology and read the situation that way. Jewett turned attention to the social situation. In 1970 
Jewett argued that certain Jews within the congregations of Galatia were proposing that the Gentile 
members of the congregation be circumcised in order that the church might avoid persecution from 
Jewish Zealots from Palestine. Jewett’s argument highlighted the significance of the persecution 
theme in Galatians.
44
 His theory continues to have supporters, because it makes a serious attempt to 
account for the references to persecution found within the letter.
45
 However, his understanding of 
                                                                                                                                                                  
31
 John R. W. Stott, The Message of Galatians (The Bible Speaks Today, Leicester, IVP, 1988). 
32
 R. N. Longenecker, Galatians (Word Biblical Commentary, Dallas: Word, 1990). 
33
 Leon Morris, Galatians: Paul’s Charter of Christian Freedom (Leicester: Inter-varsity, 1996). 
34
 J. Louis Martyn, Galatians (New Haven: Yale University Press, 1997).  
35
 Peter Barnes, Galatians (New York: Evangelical Press, 2006). 
36
 Robert K. Rapa, “Galatians” in The Expositor’s Bible Commentary Romans – Galatians, rev. ed., ed. Tremper 
Longman III and David E. Garland (Grand Rapids, MI: Zondervan, 2008). 
37
 Thomas R. Schreiner, Galatians, ZECNT (Grand Rapids, MI: Zondervan, 2010). 
38
 Douglas J. Moo, Galatians, BECNT (Grand Rapids, MI: Baler, 2013). 
39
 Paul W. Barnett, Paul in Syria: The Background to Galatians (Milton Keynes: Paternoster, 2014). 
40
 W. Wrede, Paul (Boston: American Unitarian Association, 1908), 14, cf. 125-26.  
41
 Albert Schweitzer, The Mysticism of Paul the Apostle (London: A. & C. Black, 1931), 225. 
42
 Schweitzer, Mysticism, 225. 
43
 Harvey actually was the innovator, Jewett made the idea popular.  E. Harvey, “The Opposition to Paul,” in Studia 
Evangelica vol.4 (ed. F. L. Cross, Berlin: Akademie, 1968), 319-32. Republished in Nanos (ed.) The Galatians Debate, 
321-333. 
44
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events in Galatia has had its critics.
 46
  It is based on events in Palestine nearly two decades later 
than the setting of the letter.  
 
In 1979 Betz proposed that the situation in Galatia was a dispute over ethical matters.
47
 Namely, is a 
Christian required to live by the Torah, or not?
48
 He read Galatians against research on the 
conventions of Graeco-Roman rhetorical literature of Paul’s day. Fee (2007) reached a similar 
conclusion.
49
  
 
In 1976 Stendahl raised further questions that had implications for understanding the situation in 
Galatians by proposing that Paul’s letters demonstrated more concern for the assimilation of the 
Jews and Gentiles together in the new churches than concern for soteriological theology.
50
  
 
In 1977 E. P. Sanders, building on the work of Stendahl and Davies
51
 understood Paul’s letters to be 
concerned with theological issues, primarily the Lordship of Christ.
52
 Like Davies before him, 
Sanders based his understanding of Paul’s letters on documents from Palestinian Judaism such as 
the Apocrypha and Pseudepigrapha.
53
  
 
In 1983 Dunn applied Sanders’ theory directly to understanding the situation in Galatia. He 
proposed what has become known as “The New Perspective on Paul.”54 He argued that the situation 
in Galatia was a dispute over whether or not the church should have Jewish or Gentile “boundary 
markers” defining its people. Having Jewish “boundary markers,” such as circumcision, excluded 
Gentile members, therefore the church should have faith in Christ as its boundary marker: a marker 
                                                 
46
 For example, Philip F. Esler, Galatians, (New York: Routledge, 1998), 74. John M. G. Barclay, “Mirror-reading a 
Polemical Letter: Galatians as a Test Case,” in The Galatians Debate, ed. Mark D. Nanos (Peabody, MA: Hendrickson, 
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 H. D. Betz, Galatians (Philadelphia: Fortress, 1979).   
48
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49
 Gordon Fee, Galatians (Blandford Forum, Dorset: Deo, 2007). 
50
 Krister Stendahl, Paul among Jews and Gentiles and Other Essays (Philadelphia: Fortress, 1976). 
51
 Davies’ contribution was to read Paul’s letters within the context of documents from Palestinian Judaism: the 
Apocrypha, Pseudepigrapha, Targums, and Rabbibical literature (W. D. Davies, Paul and Rabbinic Judaism: Some 
Elements in Pauline Theology [New York: Harper Torchbooks, 1948]).  
52
 Sanders was more concerned for Paul’s thought and theology than the historical setting of Galatians (E. P. Sanders, 
Paul and Palestinian Judaism [Philadelphia: Fortress, 1977]).  
53
 Sanders, Paul and Palestinian Judaism, 466. The main sources he used were Ben Sirach, 1 Enoch, Jubilees, The 
Psalms of Solomon and 4 Ezra. 
54
 James Dunn, “The Incident at Antioch (Gal. 2:11-14)” JSNT 18 (1983): 3-57.  
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which both Jew and Gentile alike can embrace.
55
 Dunn relied substantially on evidence for Jewish 
attitudes to boundary markers during the Maccabean era found within Jewish literature such as 
Josephus and Maccabees.
56
 While he has applied his theory to the whole of Galatians, he built his 
theory from Gal. 2:11-14. 
 
While “The New Perspective” has gained a significant following, divergences exist among its 
followers. They share the perspective that the situation was a dispute over the use of Jewish 
“boundary markers” to define the people of God, rather than over salvation doctrines. For example, 
Wright (2002) nuances the situation in Galatia as an internal dispute over identity as the covenant 
people.
57
 They also share a reliance on Jewish Palestinian literature to inform the situation. Similar 
to “The New Perspective” view is the view of Esler (1998) and Matera (1992) who also set the 
letter within a social ecclesiastical issue over membership of the ἐκκλησία.58 
 
Scholarship up to this point understood the situation in Galatia in terms of Paul’s theology 
interacting with Jewish religious thought and practice. Jewish religious literature was the main 
source material utilised outside of Paul’s letters and Acts 15.59  
 
The most significant new direction to date arose out of historical work on the Galatian region. In 
1993, Mitchell published Anatolia: Land, Men and Gods in Anatolia.
60
 He stated, “One cannot 
avoid that the obstacle which stood in the way of the progress of Christianity, and the force which 
would have drawn new adherents back to conformity with the prevailing paganism, was the public 
worship of the emperors.”61 The years following the work of Mitchell saw a new movement 
develop that attempts to place Galatians within the socio-historical environment of the imperial cult 
phenomenon in Galatia.  
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56
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In 1994 Winter, building on the work of Mitchell, made a ground-breaking attempt to place 
Galatians in an imperial cultic setting.
62
 His work was also significant for its use of Acts 13:13-50 
in the reconstruction of the situation. He argued that Galatians was confronting people who were 
promoting circumcision in order to adopt a legal Jewish “persona” as a way of avoiding persecution 
for not participating in observing their cities’ imperial cultic calendar. His theory also broke from 
convention in identifying the “agitators” as local Jewish Christians who were under pressure 
because of their association with the Gentile believers who had ceased observing imperial cultic 
festivals.
63
  
 
In 1998 Witherington, also building on Mitchell’s work, attempted to place Galatians in its 
Anatolian setting.
64
 However, despite considering the imperial cults in his introduction, he 
concluded that it was unlikely that the imperial cults were “the ultimate reason for the agitators’ 
pressure on the Galatians.” 65 He made reference to the correlation with Acts 13:13-14:23, but did 
not develop this.  
 
In 2000 Nanos argued that the Galatians were considering submitting to circumcision in order to 
avoid the social awkwardness of their ambiguous identity, and also to avoid persecution in relation 
to non-observance of the imperial cults which could arise from that ambiguous identity.
66
 However, 
he argued that the setting was that of an intra-Jewish dispute. The Jewish synagogue was attempting 
to assimilate the members of the churches into the synagogue as “honoured proselytes,” but Paul the 
Jewish Christian was attempting to prevent that assimilation. Nanos identified the “agitators” as 
proselytes from the synagogue who were attempting to help fellow Gentiles who wished to 
assimilate.
67
 He made no significant reference to Acts 13:13-14:23 as the background to Galatians. 
 
In 2000 Witulski, arguing for the South Galatian Theory, proposed that parts of Galatians refer to 
imperial cult practices found in Pisidian Antioch.
68
 He did not see the letter as a unity. He argued 
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for an original letter addressing Judaism and a later addition (Gal. 4:8-20) addressing imperial cult 
issues.  
 
In 2002, Mitternacht proposed that persecution was a key theme in Galatians and that the question 
the letter is answering is not, “How can I find peace with God?”, but “How can I find peace in this 
world?”69 He argued that the push for circumcision had as its purpose the avoidance of persecution, 
but made no attempt to identify the persecutors.
70
 He concentrated on the text of Galatians itself. He 
made no reference to its socio-historical setting or to Acts, except for one reference to Acts 15.
71 
 
 
In 2008 Hardin built on the work of Winter. With extensive research on the imperial cults in 
Pisidian Antioch he read Gal. 6:12-13 and 4:10 as references to imperial cult observances. He 
concluded that the three rebukes (Gal. 1:6-7; 3:3; 4:8-11) are primarily, but not exclusively, 
referring to a present return to imperial cult observances.
72
 Galatians 4:21-5:6 refers to those 
considering circumcision to avoid persecution by assuming a Jewish identity. Thus circumcision 
and participation in the imperial cults were two different ways in which the Galatians were 
considering avoiding persecution in relation to the imperial cults. He only made fleeting references 
to Acts as supplementary evidence.
73
  
 
The pace of publishing focusing on persecution in relation to the imperial cults has slowed. The key 
contributions of this movement are the recognition of the place of persecution in the situation, 
trying to make sense of the inter-relations between Roman and Jewish participants in Acts 13:50, 
and highlighting the need to understand Galatians in a specifically Galatian socio-historical setting. 
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However, these works on the phenomenon of imperial cults have failed to convince many 
interpreters of Galatians.
74
  
 
Concurrent with the movement focusing on the imperial cult phenomenon to interpret Galatians, 
another movement arose which has focused on interpreting Galatians within the religion or politics 
of the native Gauls. Likewise these scholars attempt to explain the dynamic interactions between 
various factors in the diverse socio-historical setting of Galatia.  
 
In 2003 Elliott
75
 placed Galatians in the context of the pagan cult of the Mother of the Gods. The 
references to circumcision and the mountain imagery in chapter 4:21-5:12 are to be understood in 
the context of the Mother of the Gods being a mountain god and castration being part of the priestly 
practice. She argued that the Galatians’ attraction to Judaism and circumcision is accounted for by 
its similarities to their pre-Christian religion.  
 
In 2005 Arnold
76
 likewise tried to establish the religious milieu of the native Gauls as an 
explanation for their imminent abandonment of Paul’s gospel. Arnold drew on the “Lydian-
Phrygian confessional inscriptions” from western Anatolia to reconstruct the pre-Christian beliefs 
of the native Gauls. He highlighted the emphasis on good works to avoid divine punishment in the 
local religion.
 
 
Works focusing on the native Gallic religions have not received wide acceptance.
77
 Their work has 
been rarely referred to beyond literature surveys. Their strength is their attempt to read Galatians 
within a Galatian background. Their weakness has been their failure to demonstrate convincingly 
the connection with the text of Galatians, and their lack of connection with the Graeco-Roman 
aspects of the colonies.  
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In 2010 Kahl
78
 gave credit to the work of Winter, Nanos, Witulski, and Hardin for highlighting the 
Graeco-Roman Galatian setting. However, she departed from their focus on the imperial cults and 
gave attention to Roman political subjection of the Gauls. She identified the Galatians as Gauls, 
defined righteousness and justification as status granted by Caesar, works of the law as Roman acts 
of victory in war
79
 and Roman acts of benefaction,
80
 and “doing the works of the law” as 
submission to Roman law.
81
 Paul was against such works as the means of integrating conquered 
peoples under Rome and he encouraged the Galatians to find their identity in Christ, not under 
Rome.
82
 Her highlighting of key aspects of Jewish-Roman relations is helpful background; 
however, she relies heavily on evidence from Pergamum not Galatia.
83
 Her “Romanising” of 
“works of the law” has convinced few. 
 
In 2014 Barnett argued that Luke’s accounts of Paul in Syria and Cilicia provide the background to 
Galatians. He proposes that the situation in Galatia was a mission of Christian Jews from Jerusalem 
trying to correct or improve Paul’s gospel. His approach is innovative in the weight he has given to 
Acts to interpret Galatians. However, his approach places far more emphasis on Paul’s time in Syria 
and Cilicia than on his time in Galatia (Acts 13:13-14:23), or on the setting of the letter in Claudian 
Galatia.
84
 
 
In summary, this review of the current state of contemporary literature has shown that there is no 
universally accepted understanding of the historical situation addressed in Paul’s letter to the 
Galatians. There is an observable correlation between the historical sources used and the 
conclusions drawn in the distinct schools of thought. While there is a degree of overlap between 
some of the scholars discussed and those who follow them, many of these readings are mutually 
exclusive. As research has progressed there has been an increasing recognition of the need to 
understand the socio-historical environment of the Roman colonies of the province of Galatia. This 
has been accompanied by an increasing recognition that, while there were common socio-historical 
factors that permeated the wider Mediterranean, there is the need to prioritise evidence that is 
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specific to the province of Galatia during the reign of Claudius. However, agreement has not been 
reached about which aspects of that socio-historical environment are the most significant. The 
distinct schools of thought emphasise either Jewish, Roman, or Gallic factors as the key to 
understanding the situation. Those emphasizing the Jewish factors focus on Palestinian Jewish 
religious literature. Those proposing Roman factors tend to utilise evidence for the practice of the 
imperial cults. Those insisting on Gallic factors rely on evidence for the practice of the local Gallic 
religions.  
 
Very few articles, monographs or commentaries have employed Luke’s account of Paul’s time in 
Galatia (Acts 13:13-14:23) as a source.
85
 Even though the South Galatian Theory is the most 
commonly preferred theory among current scholarship in the English-speaking world for 
understanding the recipients, rarely has this resulted in Acts 13:13-14:23 being used. The tendency 
has been either to ignore this passage, or to utilise it to establish the recipients and dating of 
Galatians, then to ignore the passage in interpreting the letter. Many who hold to the South Galatian 
Theory say the location makes little difference for understanding the letter.
86
 Winter, Witulski, 
Hardin, and Barnett are the notable exceptions. 
 
Commentaries on Galatians published in recent years have made few references beyond their 
introductions to the letter’s setting in the Roman colonies or to persecution as a significant theme 
within the letter.
87
 Several recent commentaries on Acts have utilised work on the Roman colony 
setting for Acts 13:13-14:23.
88
 However, this is yet to impact commentaries on Galatians. 
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Commentaries have tended to follow either the Reformation view or the New Perspective view, 
placing the emphasis on the Jewish aspects of background. 
 
1.3.3 Where this thesis sits within the scholarship  
 
This thesis will build on the work of previous scholarship both in the aspects of the socio-historical 
background it considers as relevant to the situation and in its approach to its use of Acts and 
Galatians. It will also make new contributions in both of these areas. 
 
In terms of the appropriate background to the situation, this thesis will agree with modern 
proponents of the Reformation view that Paul’s letter addresses an historical situation that primarily 
revolved around the theological issue of the Galatian Christians’ potential abandonment of his 
gospel. However, real life situations are often complex and rarely simple. This thesis will endeavour 
to do justice to the complexity of the evidence by contending that the historical situation included 
both theological and social factors. The theological issues have been well dealt with by many 
scholars.
89
 This thesis will focus on understanding the social aspects of the situation.  
 
This thesis will agree with the scholars who have placed Galatians within the Roman colonies in the 
south of the province of Galatia, during the reign of Claudius (AD 41-54).
90
 It will build on the 
narrower field of scholars who have taken the next step and concluded that the situation in Galatians 
was related to the events in Acts 13:13-14:23 and who have argued from Gal. 6:12 and Acts 13:50 
that persecution was a key part of the situation.
91
 However, it will not read the Jewish accusations to 
the Roman rulers (Acts 13:50) or the agitators’ persecution avoidance strategies (Gal. 6:12) within 
the background of the imperial cult festivals 
 
This thesis will make a new contribution by reading the evidence for the historical situation within 
different aspects of Jewish-Roman relations in the Roman colonies of southern Galatia. It will focus 
on Claudius’ edict of protection of Jewish customs found in Josephus (Ant. 19.286-91) and on 
Roman patronage of Jewish synagogues in Galatia. Few have taken Claudius’ edict of protection of 
Jewish customs into account for understanding the situation in Galatia, except as part of the 
supporting evidence for the wider background phenomenon of Jewish rights to practise their 
                                                 
89
 See Moo, Galatians; Schreiner, Galatians. 
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 Winter (“Civic Obligations,” 133-43) and Hardin (Galatians and the Imperial Cult, 114, 150).  
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religion.
92
 No-one has considered Claudius’ edict as integral to the situation in Galatia in its own 
right. Few who use a Roman background to the situation would question the importance of patron–
client relationships within that socio-historical environment, or the importance of the shame and 
honour values that characterised such relationships. However, no-one has suggested the relevance 
of patron–client relationships as a means of understanding key aspects of the situation in Galatia.93  
 
This thesis will show sympathy with those who base their case on particular verses to understand 
particular aspects of the situation.
94
 However, it will use the whole of Galatians.
95
 This thesis is in 
agreement with the Reformation view that Gal. 2:15-16 and other didactic portions, that explain and 
defend Paul’s theology, are central to understanding the theological aspects of the situation. This 
thesis will agree with Dunn (and other scholars following the New Perspective on Paul) that Gal. 
2:11-14 is important to understanding the agitators’ motives and the social implications of Jewish 
practice that underlie the letter. While agreeing with Winter (and others) that Paul’s summary 
conclusion in Gal. 6:12 is central to understanding the persecution, this thesis will argue that there is 
a need to incorporate many other references throughout the letter to fill out the picture of how 
circumcision related to the avoidance of persecution. In summary, this thesis will combine evidence 
from throughout the letter in order to develop a holistic picture that is consistent with all the 
evidence. 
 
In terms of its use of Acts, this thesis will make use of Acts 13:13-14:23 in an approach not 
previously employed. Although others, such as Winter and Hardin, have isolated and utilised select 
verses from Acts 13:13-14:23, a focused and extensive use of the whole passage to interpret 
Galatians has not been attempted. 
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In summary, the contribution that this thesis will make to the study of the historical situation in 
Galatia consists of its use of Acts 13:13-14:23, its holistic use of Galatians, and its use of Claudius’ 
edict of protection of Jewish customs and Roman patronage of Jewish synagogues as the key 
aspects of the socio-historical environment within which it reads the evidence of Galatians.  
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1.4 The nature of the problem, approach and methodology 
 
1.4.1 An exercise in historical reconstruction 
 
Understanding the situation in Galatia requires both careful exegesis of Galatians and also an 
historical re-construction of the social world of the author and recipients.
96
 The New Testament 
documents, like other writings from antiquity, “presume a broadly shared acquaintance with a 
knowledge of the social context of matters referred to in conversation or writing.”97 The authors 
assumed that readers would be able to fill in the gaps. This means that the modern reader is only 
able to obtain the same understanding of the text as the original hearers to the extent that they are 
able to fill in the same gaps with the knowledge of the facts of the situation and with the same 
assumed social and cultural understandings of that situation. The incorporation of these social and 
cultural assumptions is essential in any reading of the evidence for the situation in Galatians.  
 
This thesis is primarily an exercise in an historical reconstruction of the situation addressed in 
Paul’s letter to the Galatians. It is a socio-historical reconstruction in that, in the style of scholars 
such as Winter, Witherington, Nanos, Witulski, Hardin, and Kahl, it reconstructs the situation in 
Galatia by reading the evidence of Galatians and Acts in the context of the socio-historical 
phenomena existing in the Roman colonies of the provinces of Galatia during the reign of Claudius. 
There is general consensus that understanding the situation in Galatia requires reading the text of 
Galatians within its own world.
98
 However, there is a lack of consensus over the specifics of how to 
go about this. There is an absence of agreement regarding how to use the evidence of Galatians 
itself, how to, or even whether to, use the evidence of Acts, which aspects of the socio-historical 
environment provide the most relevant evidence for understanding the situation, and which sources 
are most relevant and how to use them.  
 
This section will articulate the nature of these problems, propose a valid way through them, and 
map out the approach and methodology that the thesis will use. It is based on the methodology 
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 J. M. G. Barclay, Obeying the Truth: Paul’s Ethics in Galatians (Vancouver: Regent College Publishing, 2005), 27-
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outlined by Sumney.
99
 While Sumney’s principles were articulated for understanding Paul’s 
opponents in 2 Corinthians before the resurgence in interest in the socio-historical setting of 
Galatians, his principles remain valid. The summary of Sumney’s principles listed below is 
borrowed from Witherington and adapted to identify the wider historical situation in Galatia rather 
than the opponents in Corinth:
100
 
 (1) Reconstructions should only be used after it has been made clear that the situation in Galatia is 
actually mentioned in the text. It is invalid to allow the situation to be determined by a 
reconstruction of the historical situation or of the text or by a composite picture of the situation 
based on other Pauline letters.  
(2) The identification of the situation in Galatia cannot be based on the assumption that we know 
the historical situation Paul is addressing better than Paul himself. We should assume Paul’s 
assessment is accurate, allowing for his agenda and biases, unless there are strong reasons to think 
otherwise. 
(3) Context is crucial to the meaning of words, and thus mere verbal similarities between passages 
in two Pauline letters, or between Acts and Galatians, are not a sufficient basis for transferring ideas 
about the situation from one text to another. There must be a shared conceptual framework, which 
can only be determined by a full interpretation of the relevant passages in their respective contexts. 
(4) Certainty of reference and reliability of reference should be two primary criteria applied to any 
statement to evaluate whether, and what, a text tells us about the situation in Galatia. 
(5) Explicit statements, allusions and affirmations provide a descending order of reliability. 
(6) Statements in thanksgiving periods or didactic contexts are likely to be more reliable or 
straightforward than material in polemical or even apologetic contexts. 
(7) Mirror-reading of allusions in polemical texts (assuming what Paul is saying is the opposite of 
what opponents are saying) is not a very reliable way to proceed and should only be used with great 
caution. 
(8) One should begin with easier and more explicit statements and work one’s way to more difficult 
ones. 
(9) If the same kind of idea about the situation can be found in at least two different kinds of texts, 
for example in a didactic and also a polemical text, it probably reflects something about the 
situation.  
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1.4.2 The use of Galatians 
 
The text of Galatians is the primary document for determining the situation Paul addressed. It is the 
only data which we know for sure directly addressed the situation. Therefore, Paul’s letter itself will 
guide the research and control the outcomes; other, external evidence informs in order to allow an 
appropriate understanding of the text of Galatians. While the socio-historical setting of Galatians is 
paramount to the discussion at all stages, the role of the social setting is to cast light on the text of 
Galatians. Galatians drives the interpretation: the background data does not. This interplay between 
the text of Galatians and its socio-historical setting will be evident throughout this thesis. In using 
the text of Galatians to identify the situation Paul was addressing, the main problems to be faced 
are, how closely to “mirror-read” the text, how to decipher Paul’s polemical language, and what 
relative weight to give the didactic or pastoral sections of the letter. 
 
In determining the historical situation which Paul was addressing, it is necessary to use the letter as 
a “mirror” to the situation to attempt to determine the situation through the comments Paul makes 
about it. This thesis faces the same problems in attempting to mirror-read Galatians which all 
investigations of Galatians encounter.101 Are Paul’s statements an exact mirror of the agitators’ 
teaching? Is Paul directly addressing the agitators’ teaching, or addressing issues underlying or 
arising from the agitators’ teaching? Are Paul’s comments reactive to the agitators’ teaching and 
actions, or pro-actively promoting the gospel focus Paul wishes the Galatians to maintain? It is not 
always easy to distinguish which approach Paul was using at any one time or when he changes or 
combines approaches.102 As Galatians is a polemical text from start to finish, this will mean that 
mirror-reading will only be employed with great caution.  
 
Another issue is the dilemma of how, and to what extent, the fact that Paul is writing a polemical 
letter to the churches against the agitators’ teaching should impact the interpretation of his words.103 
How does one allow for the fact that Paul’s descriptive summary of the agitators’ gospel, and their 
summary of their gospel may have been different?
104
 For example, in Gal. 1:7 he states they “want 
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to distort the gospel of Christ.” That can hardly have been their stated aim. If they ever stated their 
aims it was probably in terms of “correcting” or “completing” Paul’s gospel. This thesis shall 
follow Schreiner in accepting that although polemical texts give Paul’s perspective on the situation, 
this does not necessitate that Paul’s portrayal is inaccurate.105 In practice this shall mean that while 
caution is applied to this genre of text, evidence of inaccuracy is needed to dismiss Paul’s polemical 
comments as unreliable. In the absence of any contrary evidence, Paul will be judiciously taken at 
face value. For example, while it is unlikely that “[they] want to distort the gospel of Christ” (Gal. 
1:7) exactly reproduces the agitators’ words or argument, in the absence of evidence to the contrary, 
it will be taken that Paul accurately describes that they were attempting to make changes which 
distorted his gospel.  
 
Another issue of interpretation is deciding which portions of Galatians to use or to emphasise. For 
example, those from the Reformation tradition of interpretation have given emphasis to mirror-
reading the didactic sections of the letter,
106
 while those focusing on the Roman background to the 
letter have given emphasis to, or focused solely on, specific words of pastoral address.
107
 This thesis 
will take the approach that, while some passages are more direct in their reference to the situation 
than other passages, the whole letter is addressing the situation.
108
 It shall consider the whole letter 
as a literary unit, paying attention to the rhetorical structure. 
 
 Both pastoral address and theological teaching will be considered. For unless evidence for a 
proposed understanding of the situation can be shown to be throughout the letter and evident in key 
parts of the structure of the letter, then the question needs to be asked whether this is indeed an 
adequate understanding of the situation the letter is addressing. In moving from the clear to the less 
clear, it shall start with texts of direct pastoral address (because they explicitly address the situation) 
and move to the didactic texts (looking for evidence consistent with that of the pastoral address). 
When the topic of investigation is the situation addressed, an approach is needed which places more 
weight upon direct pastoral address.  
                                                                                                                                                                  
Opponents, 84) comments on “the unlikelihood of the presumption that a modern scholar understands the situation 
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Another issue of interpretation is deciding which portions of Galatians to use or to emphasise. For 
example, those from the Reformation tradition of interpretation have given emphasis to mirror-
reading the didactic sections of the letter,
109
 while those focusing on the Roman background to the 
letter have given emphasis to, or focused solely on, specific words of pastoral address.
110
 This thesis 
will take the approach that, while some passages are more explicit or direct in their reference to the 
situation than other passages, and while some passages are in more strategic positions within the 
structure of the letter, the whole letter is addressing the situation.
111
 Therefore, unless evidence for a 
proposed understanding of the situation can be shown to be throughout the letter and evident in key 
parts of the structure of the letter, the question needs to be asked whether this understanding of the 
situation has appropriately considered all the evidence that the letter provides.   
 
While the whole letter is a pastoral letter addressed to the Galatian churches, certain parts are more 
direct or explicit in their reference to the situation. Based on the principle of moving from the 
clearer evidence to the less clear, this thesis shall start with, and give more weight to, those passages 
that are more direct or explicit. The clearest evidence is found within passages of direct pastoral 
address, that is, passages where Paul directly addresses aspects of the pastoral situation in Galatia. 
These passages of direct pastoral address are characterized by Paul’s use of the second person 
indicative to refer to the actions of the Galatian churches (“you are …” e.g. Gal. 1:6; 3:4), or by his 
use of the third person indicative to make clear to the Galatians churches which actions of the 
agitators he finds objectionable (“they are …” or “there are some who …” e.g. Gal. 1:7; 6:12-13). 
These explicit references to the pastoral situation are clearer than other passages where mirror 
reading has often been utilized to determine the situation. These less clear passages include those in 
which Paul builds a theological argument for his gospel or in which he recounts relevant previous 
events from other situations. Then, in the light of Paul’s clearer direct references, evidence within 
all types of passages throughout the letter will be considered in order to identify one historical 
situation addressed from start to finish.     
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This thesis will consider the whole letter as a literary unit, taking into account where each piece of 
evidence falls within the rhetorical structure.  This is necessary in order to identify the place of 
specific passages within Paul’s argument and to identify their relationship to the situation being 
addressed. For example, it is relevant whether verses considered are found within the part of the 
rhetorical structure that states the issue or within the part that provides supporting theological 
argument or relevant historical precedent.  
 
Analysing Galatians by rhetorical structure is not without problems. There is ongoing debate 
concerning into which rhetorical genre Galatians falls, the exact shape of the structure, and even 
over whether Greco-Roman rhetorical categories are relevant at all. Betz pioneered the current trend 
to use Greco-Roman rhetorical categories to interpret Galatians.
112
 While he received wide 
acceptance of the general tenor of his thesis,
113
 his categorisation of Galatians as handbook Forensic 
Rhetoric, the formal rhetoric of the law court, has been challenged. Smit proposed that it was not 
Forensic Rhetoric but Deliberative Rhetoric, the formal rhetoric of the political assembly.
114
 
Scholars such as Kennedy,
115
 Aune,
116
 Longenecker,
117
 Witherington,
118
 Hansen,
119
 and 
Williams,
120
 then moved a step further away. They argued that while Galatians is not handbook 
rhetoric, it bears resemblance to Deliberative Rhetoric. The main challenge to the use of rhetorical 
analysis to interpret Galatians has come from Kern who challenges the appropriateness of 
identifying Galatians as formal Greco-Roman rhetoric at all.
121
 Kern’s thesis that Galatians is not 
handbook rhetoric argues the following. First, the structure of Galatians does not exactly match the 
structures found in the handbooks.
122
  Secondly, Paul does not use the language of the 
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handbooks.
123
 Thirdly, the handbooks never address the use of rhetoric for letters.
124
 Fourthly, a 
letter to the churches of Galatia falls outside of the sociological spheres in which handbook rhetoric 
was intended to be used.
125
  
 
Kern’s case that Galatians is not handbook rhetoric is sound. However, beyond Betz and Smit, few 
have argued this. Kern himself acknowledges that Kennedy, Hansen and Longenecker are not 
arguing that Galatians is handbook rhetoric.
126
 There is consensus that Galatians is not handbook 
rhetoric. Since Kern, many have rejected the validity of Deliberative Rhetoric for interpreting 
Galatians. However, Witherington
127
 has re-affirmed his position. Others, such as Schreiner and 
DeBoer, have written from the position that, while Kern validly argues that Galatians is not 
handbook rhetoric, Paul’s letter may contain features of rhetoric.128 Heath, through an analysis of 
Chrysostom’s commentary on Galatians, has found numerous features of Deliberative Rhetoric 
within the letter.
129
 This thesis will acknowledge the strength of many of Kern’s arguments that 
Galatians is not handbook rhetoric, but also accept the many points of resemblance between 
Galatians and Deliberative Rhetoric. An alternative question is the extent to which Deliberative 
Rhetoric has influenced Galatians. 
 
Before considering a reconciliation of the differences and similarities between Galatians and 
Deliberative Rhetoric, it is appropriate to engage briefly Kern’s contextual arguments that it is not 
correct to use any category of handbook rhetoric to analyse Galatians. Is Kern right that similarities 
between Galatians and Deliberative Rhetoric are simply due to features common to all persuasive 
language, rather than to an influence of Deliberative Rhetoric on Galatians?          
 
First, Kern cites numerous scholars who categorise Galatians as literary Greco-Roman forms that 
are not handbook rhetoric.
130
 This polarizes handbook rhetoric and other Greco-Roman writings. He 
fails to acknowledge the influence of handbook rhetoric throughout Greco-Roman society and 
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literature.
131
 The influence of other genres is not an argument against the influence of Deliberative 
Rhetoric.
132
  
 
Secondly, Kern creates a false dichotomy when he argues that the style of Galatians points in the 
direction of Jewish rhetoric, rather than handbook rhetoric.
133
 This does not take sufficient account 
of the influence of Hellenism on first century Judaism.
134
 Luke refers to Apollos as a Jew trained in 
rhetoric (ἀνὴρ λόγιος) (Acts 18:24)135 and to Tertullus as a Jew well versed in Rhetoric (ῥήτορος) 
(Acts 24:1). Tertullus’ speech employs Forensic Rhetoric. Paul uses Forensic Rhetoric in Acts 
24:10-21.
136
 The words that Luke puts in Festus’ mouth to describe Paul’s education suggest formal 
training (τὰ πολλά σε γράμματα) (Acts 26:24). While these examples from Acts do not prove that 
the structure of Galatians was influenced by Deliberative Rhetoric, they caution against creating 
polarity between Jewish and formal Greco-Roman rhetoric and against dismissing similarities as 
universal features of all rhetoric.  
 
Thirdly, Kern’s argument that the amazement formula in Gal 1:6 bears resemblance to a rebuke 
letter, not an exordium, creates a false dichotomy.
137
 There was an overlap between public letters 
and speech.
138
 Letters to an ἐκκλησία would be performed more than read.139 The rules for certain 
types of speeches were adapted for use in corresponding letters. The handbooks on letter writing by 
Demetrius (c. first century AD) and Libanius (c.AD 314-392) betray close acquaintance with the 
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issues and definitions of the rhetoricians.
140
 Some types of letters conform to the three species of 
rhetoric, others did not.
141
 Aune concludes that early Christian letters with few exceptions had 
deliberative purpose and “included major deliberative elements.”142 The question is not whether 
Galatians is a letter or Deliberative Rhetoric. It is a letter. The question is, whether or not Paul used 
features of Deliberative Rhetoric for his purposes within the letter.
143
 
 
Fourthly, Paul’s statement in 1 Cor. 2:4 that “my speech and my message were not in plausible 
words of wisdom” is not an argument that Paul never used any features of rhetoric at all. Assuming 
that Luke captures the essence of Paul’s speeches in Acts accurately, it appears from Acts 24:10-21 
that Paul possessed a sufficient degree of competency in Forensic Rhetoric to be able to use it when 
it suited his purposes.
144
 Winter, who convincingly argues from Corinthians and 1 Thessalonians 
that Paul distanced himself from the orators, also argues that “Paul … has put rhetorical terms to a 
particular use for the purpose of his own argument.”145 Judge, likewise, in arguing that Paul refused 
to play the orators’ game in Corinth, demonstrates how he used anti-types of the orators’ 
conventions to deny the whole value system that lay behind it.
146
 Ironically, Paul engaged features 
of rhetorical theory in order to highlight that he was refusing to use their rhetoric their way. Thus, 
the recognition of Paul’s self-conscious engagement with features of rhetoric is necessary to grasp 
his refutation of aspects of that rhetoric. It will be argued below that the arguments of Winter and 
Judge in regard to Paul’s use of rhetoric in Corinthians are relevant to reconciling the similarities 
and differences between Galatians and Deliberative Rhetoric. 
 
Fifthly, although the early church fathers were embarrassed that Paul’s style was not that of an 
eloquent orator, their criticisms do not provide an argument that Paul did not use features of 
rhetoric. Judge writes that Paul was “unconventional maybe by the standards of the professional 
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rhetoricians, but so effective as to rank him as an orator and writer of rare distinction.”147 Stowers 
categorises New Testament letters as falling somewhere between common papyri and the highest 
levels of rhetorical training.
148
 Heath has engaged Kern over the early church fathers’ views on Paul 
and has shown that Chrysostom’s commentary on Galatians found rhetorical devises throughout 
Galatians, including numerous features of Deliberative Rhetoric.
149
 Chrysostom, while recognising 
that Paul chose to use these features his own way to speak to the average person,
150
 praised Paul’s 
rhetorical skill at many levels.
151
  
 
In conclusion, while Kern’s arguments for the points of dissimilarity between Galatians and 
Deliberative Rhetoric carry weight, his dismissal of the points of similarity as simply universal 
principles common to all rhetoric is unsatisfying. Paul did not and could not write in a vacuum 
removed from his societal influences. The influence of classical rhetoric on the first century Greco-
Roman world, and the evidence of competence in formal rhetorical possessed by Paul and other 
Jews suggest that a closer examination of the points of similarity between Galatians and 
Deliberative Rhetoric is warranted. Every Greek city throughout the Greco-Roman world had its 
own ἐκκλησία in which all citizens participated. While the lower status citizens had no formal 
training in Deliberative Rhetoric, they all attended the assembly where they heard it practised. Only 
the elite were practitioners, but most citizens were consumers of Greco-Roman rhetoric.
152
  They 
would have recognised and appreciated its form and characteristics, however impurely it was 
practised away from the ideals of classical Athens.
153
 The use of known forms of Deliberative 
Rhetoric, in a letter to be read in a Gentile ἐκκλησία in a Greco-Roman city, would not be out of 
place for one who tried to be all things to all people. The question is whether there are sufficient 
similarities in Galatians to conclude that Paul was using features of Deliberative Rhetoric for his 
own purpose.  
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Similarities between Galatians and features of Deliberative Rhetoric can be found at 3 levels: the 
social context and function of the letter, the letter’s structure, and the elements of its component 
parts. First, while Galatians is a letter, not an oration in the political ἐκκλησία, the social setting and 
function are not as dissimilar as might be suggested. Deliberative Rhetoric was designed to 
persuade listeners in the political ἐκκλησία of the Greek city to adopt a particular course of action. 
Galatians was read aloud (or orated) to each Christian ἐκκλησία of Galatia as a substitute for Paul 
being present to address them himself.
154
 The use of aspects of Deliberative Rhetoric within a letter 
designed to persuade the ἐκκλησία to adopt a particular course of action was unlikely to have been 
considered out of place.  
 
Secondly, the similarities extend beyond social setting and function. There are sufficient similarities 
to Deliberative Rhetoric in the structure of the letter for the original recipients to be alerted to the 
model being used and to anticipate features of that structure. Kern is right that rhetorical analysis 
has failed to produce agreement on the structure of Galatians, but this is overstated. Even among the 
differing proposed structures Kern cites to demonstrate a lack of agreement, there is a degree of 
agreement on the existence of an exordium, narratio, propositio, probatio and exhortatio and in 
many cases rough agreement as to their boundaries.
155
 Among those who have argued for the 
influence of Deliberative Rhetoric, or a combination of rhetorical features, there is a general 
recognition that the component parts of the structure were interchangeable
156
 and the purpose of the 
letter is deliberative.
157
 The function of the exordium was to introduce the issues at stake
158
 and win 
attention and favour.
159
 While Kern rightly argues that Gal. 1:6-10 does not fit the exordium pattern 
exactly, this passage does introduce the issues at stake (Gal. 1:6), win their attention (Gal. 1:8-9), 
and acknowledges that this was the place to win their favour (Gal. 1:10). The narratio, while not 
required in Deliberative Rhetoric, could be included. It raised past events “in order that being 
reminded of them, the hearers may take better counsel about the future.”160 Gal. 1:11-2:14 fulfils 
that function. It will be argued later in the thesis that the point of Paul’s narratio is not to defend 
Paul’s past, but to model a particular way forward.161 Rhetorica ad Herrennium (1.10.17) states that 
                                                 
154
 Witherington, Rhetoric, 123.  
155
 Kern, Rhetoric, 91-92. 
156
 E.g. Heath, “Chrysostom, Rhetoric and Galatians,” 378-79. 
157
 E.g. Witherington, Grace in Galatia; Longenecker, Galatians. 
158
 Aristotle, Rhetoric 3.14.6 “So then the most essential and special function of the exordium is to make clear what is 
the end or purpose of the speech.”  
159
 Kern, Rhetoric, 93. 
160
 Aristotle, Rhetoric, 3.16.11. 
161
 Witherington, Rhetoric, 124. 
42 
 
the propositio “ought to make clear what we and our opponents agree upon, if there is agreement on 
points useful to us, and what remains contested.” Gal. 2:15-21 makes clear what is agreed (Gal 
2:15-16) and what is contested (Gal 2:17-18). It also follows the handbooks to provide a brief 
summary of what is to come (Gal. 2:19-21).
162
 The probatio presented the formal arguments. Gal. 
3:1-4:7 does this. As Quintilian suggests for a probatio, it calls on evidence from the hearers’ own 
experience and from documents they knew. Paul’s references to Scripture and to a will follow this 
pattern.
163
 While there is little agreement over where the probatio ends and where the exhortatio 
starts, there is general agreement that the probatio transitions to the exhortatio somewhere between 
4:12 and 5:12 and continues till 6:10. This thesis will take the simple view that the exhortatio has 
definitely begun where the first imperative appears in Gal. 4:12, and probably begins at the change 
from the third person verbs to the second person verbs in Gal. 4:8. Rhetorica ad Alexandrum 
(1423a) states that the exhortatio “must prove that the courses to which he exhorts are just, lawful, 
expedient and easily practicable.” Again while not conforming exactly, the section identified does 
argue for a particular course of action in the appropriate place in the structure. The peroratio sums 
up the major argument and makes an appeal to the emotions.
164
 Gal. 6:12-18 presents a form of 
summary with an emotional appeal to Paul’s suffering for the gospel. Thus, Galatians follows the 
broad structure of Deliberative Rhetoric.       
 
Thirdly, the similarities extend beyond matching the broader pattern of the structure of Deliberative 
Rhetoric. The details of the component parts also exhibit sufficient correlation for the hearers to 
recognise the model Paul used. Some examples within the exordium will suffice. Kern correctly 
points out that Paul does not follow the handbook in that the amazement he expresses in the 
exordium is not at his opponents’ rhetorical skill.165 However, Paul was adapting the amazement 
formula to his purposes. He was addressing the members of the Christian ἐκκλησία who were his 
disciples. He could presume a higher degree of obligation from them than a city leader could from 
the citizens he was attempting to persuade to vote his way. Paul could rebuke his disciples whose 
devotion to his teaching was to be expected. Therefore, he plays on their anticipations of an 
exordium and introduces an unconventional twist to make his point. Rather than expressing 
amazement at his opponents’ skill, he expresses amazement at the churches’ gullibility to accept the 
agitators’ argument. This compounds his rebuke by communicating that rather than understanding 
their acceptance of his opponents’ argument, he finds it to be disloyal desertion. At the same time it 
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signals that he does not consider the agitators’ argument worthy of the customary token 
acknowledgement. 
 
In a similar way, a curse upon his opponents and those who follow them (Gal. 1:8-9), while hardly 
winning favour, would certainly win attention. Again, his words in Gal. 1:10 (“am I trying to please 
man?”) are direct acknowledgment that, rather than following the exordium formula to try to win 
their favour at this point, he is playing with the exordium formula to suit his own purposes. He 
ironically and explicitly points out that he is deliberately breaking the formula expectations by 
refusing to try to win the favour of men at the expense of being a faithful servant of God. In 
summary, Kern is right that Gal. 1:6-10 is not the exordium of handbook Deliberative Rhetoric. 
However, Paul touches base with the key anticipated features in an expected order. There are 
enough similarities to conclude that he is using an exordium, even if he refuses to use it the set way. 
As he would later do in his letters to the Corinthians, Paul is at one and the same time using, yet 
ironically breaking, the expected pattern to highlight his own point. These examples from the 
exordium are sufficient to demonstrate a pattern that continues through the letter. 
 
In conclusion, in the light of the above considerations, it is hard to dismiss the similarities at 
multiple levels as merely features of rhetoric common to humanity. While Kern has argued the 
points of dissimilarity well, there are sufficient points of similarity to Deliberative Rhetoric to 
conclude that Paul was utilising it when it suited his purposes. Paul used enough features of both 
the broader structure and its component parts for those hearing the letter read in the ἐκκλησία to 
register when he was following it, and when he was deliberately playing on their expectations. He 
followed a broad structure of Deliberative Rhetoric to provide his hearers with a framework and 
context for his argument. However, where appropriate to his own purpose, he freely played on 
breaking conventions to compound his rebuke at several points. Thus Deliberative Rhetoric is a 
useful tool for analysis and provides helpful descriptive labels, even if caution is needed to 
distinguish between when he is adopting features for his purposes, when he is using a rejection of 
expected features for his own purposes, and when he is simply addressing the churches without 
reference to Deliberative Rhetoric.  
 
1.4.3 The use of Acts 
 
Although Galatians shall be the determining text for this study, this thesis will treat Acts 13:13-
14:23 as the primary (almost) parallel source. It is standard historical practice to give appropriate 
consideration to another document that claims to record events concerning the same people, at the 
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same place, at a slightly earlier time. Such an approach is not without its problems.
166
 Two 
questions in particular are relevant to this thesis: the question of the historical reliability of Acts and 
the question of its relevance to Galatians. 
 
Questions over the historical reliability of Acts once concentrated on the issue of Luke’s knowledge 
of the matters about which he wrote. However, progress in archaeological and biblical scholarship 
has demonstrated that Luke was not as incompetent as once claimed.
167
 The focus of the question of 
Luke’s historical reliability has shifted to the issue of the extent to which his theological and/or 
apologetic bias has impacted his report of the incidents in Acts.
168
 While the historical reliability of 
Acts remains a debated topic, a considerable body of peer-reviewed scholarship spanning the fields 
of Roman and Jewish history,
169
 biblical scholarship
170
 and commentaries on Acts
171
 now accepts 
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Luke’s general reliability. This thesis will take the position propounded by Marshall, namely that 
while the question of Luke’s theological and apologetic bias remains a valid consideration, this does 
not necessarily throw the historical accuracy of his work into question.
172
 It is not within the scope 
of this thesis to enter this debate. However, it will pursue this question: if a significant body of 
scholarship accepts the sufficient reliability of Acts, what are the implications of the evidence of 
Acts for the interpretation of Galatians? The second question is that of the relevance of Acts 13:13-
14:23 to Galatians. Although vigorous defenders of the North Galatian Theory remain, there is a 
growing consensus that Galatians and Acts 13:13-14:23 do indeed deal with the same people and 
place at about the same time.
173
 Defenders of the North Galatian Theory include Machen, 
Ridderbos, Martyn, and more recently De Boer and Rothschild.
174
 The date of the letter also 
remains a contentious issue. However, the argument for the South Galatian Theory and an early 
date is sustained by four key points. First, Paul’s custom was to describe regions by their Roman 
province, therefore he would describe the churches of Acts 13:13-14:23 as “the churches in [the 
Roman province of] Galatia.”175 When Antioch and Iconium were within Phrygian territory and 
Lystra and Derbe were within Lycaonian territory, Galatia is the appropriate inclusive 
designation.
176
 Secondly, Luke writes that Paul’s second and third journeys visited “the region of 
Phrygia and Galatia” (Acts 16:6 τὴν Φρυγίαν καὶ Γαλατικὴν χώραν; Acts 18:23 τὴν Γαλατικὴν 
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χώραν καὶ Φρυγίαν). He uses one definite article for one region with two adjectives: Phrygian and 
Galatian.
177
 This is a natural way to describe revisiting the Roman colonies of Acts 13-14 and then 
continuing west from Antioch along the existing Roman roads through the non-Galatian Phrygian 
territories bordering the province of Galatia.
178
 This reading also eliminates any evidence in Acts 
that Paul ever visited the north of the province.
179
 Thirdly, the chronology of events mentioned in 
Galatians is best reconciled with Acts by aligning Paul’s Jerusalem visit in Gal 2:1-10 with Acts 
11:29-30, not Acts 15, and dating the letter before the Council of Jerusalem. As Paul had only 
visited south Galatia before the Council, this strongly supports the South Galatian Theory.
180
 
Fourthly, Paul’s reference to Barnabas, but not Timothy, supports the South Galatian Theory and an 
early dating. Paul’s reference to Barnabas assumes the Galatians favourably knew his character and 
would be surprised that he was led astray (Gal 2:11-14). Barnabas had been to south Galatia with 
Paul prior to the council, but did not accompany Paul on the journeys to Galatia in Acts 16:6 and 
18:23.
181
 Hypothetical churches in North Galatia would not know him. No reference to Timothy is 
consistent with a letter to the churches of Acts 13-14, written before Timothy joined Paul in Acts 
16:1-4. 
 
While dogmatism about the recipients and date is not appropriate, there is justification to accept the 
South Galatian Theory and an early dating as credible and relevant. However, the purpose of this 
thesis is not to enter this debate, but to pursue the implications of the evidence of Acts 13:13-14:23 
for understanding the historical situation that Galatians is addressing.  
 
Although few works on Galatians have relied on Acts 13:13-14:23 to interpret Galatians
182
 beyond 
establishing the location, there have been some notable exceptions, such as Ridderbos,
183
 Fung,
184
 
Witherington,
185
 and Moo.
186
 These have utilized Acts 13:13-14:23 in both their introductions to 
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establish the location and, in a limited way, they have followed the implications of the South 
Galatian Theory in the body of their works to interpret individual verses. In particular, Ridderbos 
and Moo have used Acts 13:13-14:23 to interpret the suffering and persecution in Galatians.
187
 This 
thesis affirms their use of the South Galatian Theory in this way. Furthermore, it is proposed that, if 
the South Galatian Theory is accepted, a more extensive integrated reading is warranted. 
 
While taking care to recognise and allow for Luke’s theological and apologetic bias, this thesis will 
treat Acts as a reliable and relevant historical document. Galatians will remain the determining 
document, but Acts 13:13-14:23 will be treated as a credible and primary (almost) parallel 
source.
188
 As no other document presents itself as discussing the same people in the same place at a 
similar time, more weight will be given to Acts 13:13-14:23 over all other evidence outside of 
Galatians.
189
 Acts will be read in the first stage of the investigation looking for events, attitudes and 
behaviours that might correlate with the evidence in Galatians. Galatians will be read in the light of 
the evidence of Acts 13:13-14:23 before the other evidence of the socio-historical environment is 
considered. 
 
1.4.4 The socio-historical background 
 
As this thesis is investigating the implications of adopting the South Galatian Theory, this 
immediately marks out the Roman colonies of Acts 13:13-14:23 as integral to the investigation. 
However, with which aspects of that socio-historical environment shall it interact? Previous studies 
have interacted with Jewish aspects of the socio-historical environment, Roman aspects, or Gallic 
aspects. Those interacting with Jewish aspects of the situation have focused on Jewish mission,
190
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Jewish Christian mission,
191
 or Jew–Gentile social relationships.192 Those interacting with Roman 
aspects of the situation have focused on imperial cult observances
193
 or Roman domination of 
subjugated peoples.
194
 Those interacting with Gallic aspects have focused on the pre-Christian 
religions of the native Gauls.
195
  
 
The evidence of Galatians itself will be the criterion for choosing which aspects of the socio-
historical environment are relevant. Where the text of Galatians needs the light of its historical 
environment to add clarity, aspects of the socio-historical environment relevant to that text will be 
investigated. For example, Chapter Two will read Gal. 3:4, 4:29, and 6:12 as providing evidence 
that persecution was a key part of the historical situation, but these verses only allude to Jewish 
involvement in that persecution. The evidence from Acts 13:50 and 14:5 support that evidence by 
describing how the Jews of the synagogue had previously incited the leading Romans of these 
Roman colonies to persecute Paul, and that at Lystra the Jews “persuaded the crowds” in that 
Roman colony. Therefore, Chapter Three will investigate Jewish–Roman relations in Claudian 
Galatia seeking to understand what might lie behind and explain this Jewish–Roman partnership in 
the persecution. Chapter Three will follow the lead of Judge to examine particular social institutions 
that the Jewish communities utilised to interact with the influential Romans of the colonies and will 
seek to understand how the historical situation in Galatia was related to those social institutions.
196
  
 
1.4.5 The sources for the socio-historical environment 
 
In order to reconstruct the relevant aspects of the socio-historical environment within which to read 
the evidence of Galatians and Acts 13:13-14:24, the following guiding principles will be employed 
for selecting and utilising sources. Sources for the reconstruction of Jewish–Roman relations will be 
selected that strike a balance between evidence for the dynamics of those relations that were 
common throughout the Roman Empire, and the specific manifestations of those relations in Galatia 
during the reign of Claudius. The wider dynamics shall be examined for two reasons. First, it is 
necessary to place sources specific to Claudian Galatia within the wider dynamic forces that shaped 
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and characterised Jewish–Roman relations within Roman colonies and Diaspora communities 
across the Mediterranean.
197
 Secondly, unfortunately, for some aspects of the socio-historical 
environment there is scant extant evidence that is specific to the colonies of Galatia during the reign 
of Claudius. In such situations the evidence for the dynamics commonly in operation across the 
empire will be utilised to fill out the picture. Sumney points out the difference between using later 
sources to identify tendencies (valid) and using them to identify a specific situation (invalid).
198
 For 
example, Hellenisation, and later Romanisation brought uniformity to the major cities and colonies 
of the empire. Although there was considerable adaptation to local conditions and customs, the rule 
of Rome and the promotion of Greek culture held these cities together in the same mould. This 
means that while relationships between the Jews and the Roman rulers may take a different form 
from place to place, the substance of the relationship remained the same. Therefore evidence of 
Jewish relations with their Roman rulers from other parts of the Diaspora can be read to inform the 
general background to the situation in the province of Galatia. However, the sources specific to 
Claudian Galatia will be given priority to ensure features common to Jewish–Roman relations under 
imperial Rome in other times and places are not anachronistically read into the situation in Galatia. 
Giving priority to sources specific to Claudian Galatia also helps ensure that features of Palestinian 
situations are not inappropriately read into the situation in Galatia. Where the dating or origin of the 
source is uncertain, caution will be used against anachronistic readings, by seeking consistency with 
sources known to be relevant to Claudian Galatia.  
 
Sources will be selected from a variety of media: literary works of either Roman or Jewish origin; 
inscriptions;
199
 and archaeological remains.
200
 Partly, this is because there is not an abundance of 
sources for Galatia specific to the reign of Claudius and any relevant source is valuable. Partly, this 
is because consistency of data across a variety of media gives a higher likelihood that the individual 
pieces of data can be taken to be indicative of a common feature of the socio-historical 
environment, rather than to be an idiosyncrasy of a particular sector of society who were 
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responsible for one type of data. Each source will be judiciously analysed taking into account the 
biases and purposes of the source’s creator. First, can biases of the creator be detected? For 
example, can the views or biases of a particular group, or sector of society be detected? Secondly, 
can it be determined for which audience the source was intended and what was its desired purpose? 
For example, if the creator was Jewish, did they produce the source for fellow Jews, for Roman 
eyes, or for general readership? Were they attempting to give a particular angle on an event, or to 
persuade toward a particular course of action? For example, Josephus wrote as a Jew for Roman 
readers to “refute those who … were doing outrage to the truth” in regard to the Jewish people.201 
 
Unfortunately, the primary source material relevant to Galatia during the reign of Claudius is still 
only fragmentary. This thesis recognises that insufficient evidence exists to be dogmatic about the 
specifics of the situation. Therefore all conclusions must be held with varying degrees of caution. 
At the same time, there exists a responsibility to draw conclusions that are consistent with the 
evidence that is available. When attempting to reconstruct an historical situation from the data, 
some imagination is always required. All analysis of data is to some degree subjective. However, 
every effort toward objectivity will be made. Where appropriate, it will be acknowledged when 
lesser degrees of confidence in the reconstruction exist.  
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51 
 
1.5 How the thesis proceeds 
 
This thesis is an exercise in historical reconstruction of the situation that Paul addressed in his letter. 
It will isolate the evidence found in Galatians and Acts 13:13-14:23. It will then interpret that 
evidence within its context of Jewish–Roman relations in Claudian Galatia.  
 
Chapter Two will investigate Galatians together with its near parallel source Acts 13:13-14:23 to 
find evidence for the historical situation Paul was addressing. This chapter will determine areas of 
the socio-historical environment to research in order to shed light on that evidence. 
 
Chapter Three will examine relevant archaeological and literary data seeking to understand how 
relationships between Jews and their Roman rulers and neighbours worked out in practice in Galatia 
in that period. It will briefly review theories that imperial cults lay behind the situation.  
 
Chapter Four looks at various aspects of the socio-historical environment to shed light on how the 
agitators might have hoped that circumcision and their gospel of works of Torah could help them 
avoid persecution.  
 
Chapter Five will present a summary of this thesis’s proposal regarding the historical situation Paul 
was addressing. It will review how this proposal positions the letter organically within its socio-
historical environment. It will summarise the contributions this thesis makes towards understanding 
Galatians as a unity, interpreting difficult verses, and establishing the link between Galatians and 
Acts 13:13-14:23. Finally, it will suggest some significant implications for the interpretation of the 
letter. 
 
In conclusion, there are several distinctive features of the thesis. First, it uses Acts 13:13-14:23 as a 
significant parallel source in a more focused and extensive way than previously used in scholarship. 
Secondly, although not unique in this feature, it explains the situation in a way that presents 
persecution as a key component of the situation. Thirdly, it considers Jewish–Roman relationships 
manifest in Claudius’ edict of protection of Jewish customs and Roman patronage of Jewish 
synagogues as the key features for understanding the Jewish partnership with the Romans to 
persecute Paul and the churches. Finally, it proposes a new understanding of the agitators’ identity 
and their strategies in the light of this socio-historical environment. 
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Chapter 2  
The evidence of Galatians and Acts 13:13-14:24  
2.1 Galatians and Acts 13:13-14:23 guide the investigation 
 
The concern of this thesis is to establish the situation Paul was addressing in his letter by reading 
the evidence of Galatians within its own socio-historical environment. The investigation will start in 
Galatians and Acts 13:13-14:23 for two reasons. The first reason is that Galatians itself is the 
primary evidence for the historical situation Paul was addressing, and Luke’s account of Paul’s visit 
to the same churches, shortly before the letter was written, provides relevant information about the 
recent events that preceded the situation. The second reason for starting here is that the guiding 
compass of this foundational evidence from Galatians and Acts 13:13-14:23 is needed to determine 
which aspects of the socio-historical environment are the most relevant for further investigation in 
the following chapters. 
 
Establishing what is clear about the historical situation from Galatians and Acts 13:13-14:23 will 
occupy most of the chapter. It will conclude that the historical situation was both a theological 
contest over the source of righteousness (δικαιοσύνη) and a social dilemma involving persecution 
(διωγμός). Although distinguishing between theological and social aspects of the situation creates 
an artificial division using modern Western categories, these are useful categories for the purpose of 
analysing the component aspects of a complex multifaceted situation. This theological contest was 
between Paul (and his gospel) and the agitators who were leading the churches away from “the truth 
of the gospel” with their “different gospel.” The social dilemma had various facets. Acts will be 
used to propose that the Jews of the synagogue were partnering with influential and ruling Romans 
to persecute the churches (Acts 13:50; 14:2-5). Galatians will be used to suggest that the agitators 
were among the leaders of these persecuted churches and were forcing the churches to submit to 
circumcision in order to avoid that persecution.  
 
The second step is to identify facets of that historical situation to be investigated in Chapters Three 
and Four. It will conclude that socio-historical light is needed to understand the ζῆλος (“zeal” or 
“jealousy”) of the Jews that drove the persecution (Acts 13:44-50). Greater insight is needed into 
the realities of Jewish–Roman relations in the Roman colonies of Claudian Galatia. Why might the 
Jews have been jealous that Gentiles were coming to hear Paul? Why might Romans have been 
concerned to participate with the Jews in persecuting Paul and the churches? Why might the 
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agitators have had reason to believe that their strategy of forcing the churches to adopt circumcision 
would have stopped this persecution?  
2.2 The agitators’ identity and actions 
 
2.2.1 “There are some who trouble you” 
 
Paul’s primary concern in his letter was that the Galatian churches were abandoning God and his 
gospel. In the exordium (Gal. 1:6-10), Paul summarises the situation with the words, “you are so 
quickly deserting him who called you in the grace of Christ and are turning to a different gospel.” In 
the following verse he gives his understanding of why they were abandoning the gospel he had 
delivered. He wrote, “but there are some who trouble you and want to distort the gospel of Christ” 
(Gal. 1:7).
202
 The Greek words translated “but” (εἰ μή) indicate an exception to a previously stated 
principle.
203
 Paul was astonished that they were so quickly deserting that which had previously been 
explained to them, “but” (εἰ μή) he understood why this was happening - because he knew about the 
people who were troubling them. This section will consider the evidence found within Galatians for 
who these people were and will lay some foundations for the question of how they were troubling 
the Galatian churches. The related issue, that they “want to distort the gospel,” will be taken up in 
Section 2.3. 
 
A variety of conflicting theories exist for who these people were, and how they were they troubling 
the Galatian churches.
204
 This section will make a contribution to the debate by proposing that these 
people were among the recognised local leadership of the Galatian churches and at least some of 
them were Gentiles. It will propose that these people were troubling the Galatian churches in two 
ways: theologically, because the churches could see that their gospel was different to Paul’s gospel, 
and socially because, as their church leadership, they were forcing the churches to accept 
circumcision, concerning which the churches had reservations. Sections 2.3 and 2.4 will consider 
these theological and social aspects of the historical situation in more detail.  
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2.2.2 The identity of “some who trouble you” 
 
Many scholars conclude that these people “who trouble you” came to Galatia from outside Galatia 
and were the same sort of people as Acts 15:1 describes.
205
 However, this section will show that the 
evidence from Galatians itself and Acts 13:13-14:23 could equally suggest that the agitators were 
from Galatia. The conclusion that they were outsiders or they came from Jerusalem can and should 
be seriously questioned. Nowhere in the letter does Paul state that these people came to the Galatian 
churches from outside Galatia. Acts 13:13-14:23 mentions no outsiders, apart from Paul and 
Barnabas. Conclusions that these people were Jewish outsiders who came to Galatia after Paul left 
are based on five arguments. First, the fact Paul does not name them, and in Gal. 5:10 refers to one 
of them as “whoever he is,” is taken to indicate he did not know them, because they were not in 
Galatia when Paul was there. Secondly, it is argued that Paul’s use of “they/you” language marks 
them as outsiders. Thirdly, in Gal. 2:11-14 Paul refers to people from Jerusalem who opposed his 
ministry in Syrian Antioch. It is argued that the agitators are the same, or similar, people. The 
reference to Jerusalem in Gal. 4:21-30 is also taken as a reference to their connection to Jerusalem. 
Fourthly, Acts 15:1 mentions people who followed Paul to Syrian Antioch advocating a “different 
gospel.” The agitators are identified as similar to the people in Acts 15:1. Fifthly, the expression οἱ 
περιτεμνόμενοι in Gal. 6:13 is cited as evidence that the agitators were Jews, whereas the letter is 
addressed to Gentiles. Sixthly, their theology was Jewish. Each of these arguments will now be 
discussed and it will be suggested that each of these fails to provide conclusive evidence that the 
agitators came from outside Galatia, or that they were definitely Jewish. 
 
The unnamed agitators 
 
Paul does not name the agitators nor does he identify them beyond their actions. Paul labels these 
people “some who trouble you” (Gal. 1:7 [τινές εἰσιν οἱ ταράσσοντες ὑμᾶς]), “they make much of 
you…” (Gal. 4:17), “the one who is troubling you” (Gal. 5:10), “those who want to make a good 
showing in the flesh” (Gal. 6:12), “those who are circumcised” (Gal.6:13). This thesis shall adopt 
                                                 
205
 e.g. J. B. Lightfoot, Saint Paul’s Epistle to the Galatians (London: Macmillan and Co., 1910), 29; George S. 
Duncan, The Epistle of Paul to the Galatians (London: Hodder & Stoughton, 1934), xxviii-ix; Jewett, “The Agitators,” 
336-41; F. F. Bruce, The Epistle to the Galatians (Grand Rapids, MI: Eerdmans, 1982), 31; James D. G. Dunn, The 
Epistle to the Galatians (Peabody, MA: Hendrikson, 1993), 9-10 (Dunn does not link them to Acts 15, but concludes 
they were outsiders); Frank J. Matera, Galatians, SP (Collegeville, MN: The Liturgical Press, 1992), 5, 10; Douglas J. 
Moo, Galatians (Grand Rapids, MI: Baker, 2013), 20-21; Thomas R. Schreiner, Galatians (Grand Rapids, MI: 
Zondervan, 2010), 49.  
55 
 
the commonly used name “the agitators” taken from the Greek term οἱ ταράσσοντες in Gal. 1:7, 
which can mean “those who stir up, trouble, or agitate.”206 
 
Some have argued that Paul used this language and did not name the agitators because he did not 
know them.
207
 However, alternative explanations exist. Some have suggested that “the brothers who 
are with me” in Gal.1:2 were a delegation from Galatia loyal to Paul who had brought him the news 
of what was happening.
208
 No matter how he heard, Paul’s references to the agitators throughout the 
letter display an awareness of their influence over the churches, what they were doing, and what 
their motives were. It would be unusual to know these things but not know their identity. In a 
culture where the values of shame and honour were deeply embedded, and rhetorical language was 
known and practiced by educated writers, it would not be abnormal for Paul to refuse to name them 
to avoid giving them any credibility.
209
 When Gal. 5:10 is read in this light, it is quite possible that 
Paul knew precisely to whom he referred when he wrote “whoever he is” (ὅστις ἐὰν ᾖ). However, 
he chose not to name the person for rhetorical reasons. This reading of Gal. 5:10 is strongly 
supported by Paul’s use of a similar expression in two other places in the letter. In Gal. 5:10 Paul 
used the relative indefinite pronoun “whoever” (ὅστις) to introduce the relative clause, but if the 
relative clause had been an independent sentence he would have used the indefinite pronoun “who” 
(τὶς). In Gal. 2:6 Paul uses “who” (τὶς) with the infinitive form of εἰμὶ in the expression “And from 
those who seemed influential” (Ἀπὸ δὲ τῶν δοκούντων εἶναί τι). He uses this construction to 
express the commonly acknowledged status of the Jerusalem apostles, whose identity he clearly 
knew. In Gal. 6:3, he again uses “who” (τὶς) with the infinitive and participial forms of εἰμί in the 
expression “For if anyone thinks he is something, when he is nothing” (εἰ γὰρ δοκεῖ τις εἶναί τι 
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μηδὲν ὤν). Here he uses the similar construction to warn the Galatians not to think they hold a 
higher status than they do. If Paul’s use of ὅστις with a form of εἰμὶ is taken this way in Gal 5:10, 
Paul was not saying “whatever this person’s identity might be,” but “whatever this person’s class or 
status might be.” It is not that Paul did not know who the person was, but that he did not care to 
which class or status this person belonged.
210
 In summary, the fact that Paul did not name the 
agitators, and his use of the expression “whoever he is” does not prove that they were outsiders. An 
alternative explanation that is consistent with his polemical tone against them throughout the letter 
is that they were persons of influence within, or associated with, the Galatian churches, but he 
refused to give them any credibility by naming them and did not care what position of status they 
held. Paul’s use of this term is discussed further below. 
 
The “they/you” language 
 
Many scholars point out that Paul uses “they” to refer to the agitators, but “you” to address the 
church members (Gal.1:6, 11; 3:1; 4:8-11, 12-20; 5:7, 12). They argue this indicates that the 
agitators were not part of the Galatian congregations.
211
 However, many English translations 
conceal that the language Paul uses is not so definitive. Three of those descriptors use the 
substantive participle (“those who” or “the one who”) which could equally be referring to a person, 
or persons, inside the congregations (Gal. 1:7; 5:12; 6:13).
212
 Two of the descriptors are “who?” 
which again equally could be persons inside the congregations (Gal. 3:1; 5:7). In Gal. 6:12 Paul 
uses the term “as many as,” which again could refer to people inside the congregations. The only 
unqualified use of “they” is in Gal. 4:17; however, here Paul is contrasting these people with 
himself (the subject of 4:12-16), not with the congregation. Paul’s use of language does not justify 
the “you/they” distinction.  
 
Conceding that the term “agitators” does distinguish them from the rest of the congregation (who 
were the receivers of their actions) does not then demand that the agitators were outsiders. It is quite 
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possible that they were part of the congregation, but Paul was rhetorically differentiating the 
agitators from their fellow members of the churches whom they were disturbing. In summary, the 
terms of address Paul uses for the agitators are not evidence that they were outsiders. He could 
equally be referring to people who were members of the congregation. Other evidence is needed to 
decide the matter. 
 
References to Jerusalem in the narratio and exhortatio 
 
Some scholars point to Paul’s references to Jerusalem in Gal. 2:1-7, 11-14 and 4:21-30 to argue that 
he was alluding to the agitators as coming from and claiming authority from Jerusalem.
213
 However, 
none of these verses demand that the agitators were from Jerusalem.
214
 Each of these events had 
direct relevance for the situation in Galatia, but the question is, with which aspects of the stories 
were the readers meant to connect? It may not have been the origin of the opponents from 
Jerusalem: it may have been their opposition to his gospel. While both of these stories in the 
narratio (Gal. 2:1-7 and 11-14) do feature opposition to his gospel that had a connection to 
Jerusalem, Paul also had a connection to Jerusalem, and so did the apostles who supported him (or 
should have supported him). When all parties involved on both sides of both stories came from 
Jerusalem, it is more likely that Paul was making comparisons between the theology and practice of 
these opponents and the agitators than alluding to an origin in Jerusalem.  
 
Some also cite Paul’s allegorical discussion of Jerusalem in Gal. 4:21-30 as evidence that the 
agitators were from Jerusalem.
215
 There are significant problems with this conclusion. This 
conclusion equates the agitators with the children of Hagar and Jerusalem in slavery. However, 
these children of Hagar are the perpetrators of persecution in Gal. 4:29, but the agitators are the 
victims of persecution in Gal. 6:12. Gal. 6:12 makes it clear that the persecutors and the agitators 
were different people. The agitators are not the same people as the children of Hagar and Jerusalem 
in slavery. It shall be argued later that the children of Hagar and Jerusalem in slavery symbolise 
their persecutors, the Jews of the synagogue. Paul’s point in this allegory is to ask the question, why 
do those who want to be under the law (Gal. 4:21) want to adopt the same gospel as that of their 
persecutors from the synagogue? In summary, the references to Jerusalem in the narratio and 
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exhortatio (Gal. 4:8-6:10) allude to Jewish theology and practice and make no comment on whether 
or not the agitators came from Jerusalem. 
  
Parallels with Acts 15  
 
While few go as far as to suggest that those in Acts 15:1 were the agitators of Galatians,
216
 it is not 
uncommon to cite Paul’s opponents in Acts 15:1 as a model to identify the agitators as zealous Jews 
from Jerusalem.
217
 Others identify the agitators as zealous Jews with connection to Jerusalem but do 
not mention Acts 15.
218
 However, if the letter is dated prior to the Council of Jerusalem, the 
implications of which this thesis is considering, then great caution is needed before reading events 
in Galatia in the light of Luke’s accounts of the events in Syria and Jerusalem. While Acts 15:1 
shows that such opponents did follow Paul to some places, nowhere in Acts does it suggest they 
went to Galatia. The destinations of the Council’s letter in Acts 15:23 and of the delegation in Acts 
15:41 both suggest that these opponents only went as far as Syria and Cilicia.
 
After the council, 
when Paul suggested that he and Barnabas return to the churches of Galatia to see how they were 
faring, no mention was made of these persons in Galatia (Acts 15:36). There is no evidence 
anywhere in Acts that, prior to the commencement of Paul’s second journey, any opponents of Paul 
from Jerusalem ever followed him beyond Syria and Cilicia.
219
 The only opponents Acts records 
who followed Paul in the Diaspora (Acts 14:19; 17:13) were local Diaspora Jews who travelled 
relatively short distances from local synagogues. Also these local Diaspora Jews were not within 
the churches preaching “a different gospel.” They stoned Paul and stirred up Gentile crowds to 
persecute him. They were dissimilar people to those in Acts 15. While Paul’s letters to other parts 
of the Diaspora regularly warn against teachers of Jewish Law, he never mentions that these 
teachers travelled from Jerusalem (e.g. Phil. 3:2; Col. 2:16; 1 Tim. 13-11). Diaspora Jews were 
quite capable of teaching Jewish Law. Thus, while similarities between Acts 15:1 and Gal. 2:11-14 
are evident (both incidents happened in Syria). Acts contains no suggestion that the agitators came 
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from Jerusalem. The point of connection Paul wishes to make by raising the incident in Syria is a 
connection of theology and response to that theology, rather than any implication the agitators were 
those travellers who followed Paul to Syrian Antioch.
220
 This does not disprove that the agitators 
came from Jerusalem, but it equally gives no grounds to support this assumption.  
 
The expression οἱ περιτεμνόμενοι 
 
The substantive participle οἱ περιτεμνόμενοι in Gal. 6:13 features heavily in the argument that the 
agitators were Jews from Jerusalem, or at least that they were Jews.
221
 However, despite the fact 
that Paul uses this term to describe the agitators who were promoting Jewish practices, the argument 
that this term refers to Jews is far from compelling. One element of this debate is whether or not to 
allow the present aspect of this participle to have its force.
222
 Schreiner is representative of those 
who argue against over-reading the present aspect and taking the participle as a simple reference to 
their Jewish identity (Christian or not).
223
 However, it is always preferable to try to understand the 
force of an author’s words as written, unless that option does not make sense. In this case, good 
reasons do exist to give the present aspect its force and to take Paul’s words as presented in the 
text.
224
 There are several possible ways of understanding the present participle in this verse. 
Unfortunately, the grammar alone still leaves the question of their identity wide open. The participle 
could be middle or passive in voice. It could refer to customary or progressive action. Those who 
understand the agitators to be Jews, while debating whether it is middle or passive voice, generally 
agree it refers to the customary practice of the Jews.
225
 Alternatively, understanding the participle to 
refer to progressive or current activity opens up several other options. The present middle participle 
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could refer to either Jewish or Gentile agitators practising circumcision on willing Gentile Galatians 
or to Gentile agitators circumcising themselves.
226
 The present passive participle could refer to 
Gentile agitators submitting to circumcision. The grammar alone presents several options, but is 
insufficient to draw conclusions.  
 
Moving beyond the options presented by the grammar, two reasons exist against taking the options 
of interpreting this participle as a reference to the agitators being Jewish. The first reason is the 
precedence of Paul’s use of terminology when referring to Jews. The consistent pattern of both the 
Pauline and Lukan literature is to refer to Jews using one of two nouns. His most common term is 
simply “the Jews” (οἱ Ἰουδαῖοι). His other term of preference is the noun “the circumcision” (ἡ 
περιτομή). This refers to Jews who are pressuring Christians to adopt Jewish practices.227 Thus 
while grammar options leave οἱ περιτεμνόμενοι open to be understood as a reference to Jewish 
identity, there is no precedent within Pauline usage for taking the substantive participle this way. 
This is not conclusive either way, but suggests caution against insisting this use of the participle 
must refer to Jewish identity. In no other place in Galatians does Paul use any term to identify those 
troubling the churches as Jews.  
 
The second and main reason for understanding the term to refer to Gentiles is Paul’s own precedent 
for the parallel use of this present participle in the previous chapter. In Gal. 5:3 he wrote, “I testify 
again to every man who accepts circumcision” (μαρτύρομαι δὲ πάλιν παντὶ ἀνθρώπῳ 
περιτεμνομένῳ). In context this is a warning to Gentiles considering being circumcised. Gal. 4:8 
refers to the Galatians as formerly enslaved to those that are not gods. This suggests the letter was 
written to Gentiles.
228
 Thus, Paul’s use of ἐάν plus the subjunctive περιτέμνησθε in the previous 
verse (Gal. 5:2) expresses a warning to Gentiles against their potential submission to circumcision. 
Then in Gal. 5:3 he uses the present participle περιτεμνομένῳ to refer to those who take this 
potential step of being circumcised. This use of the same present participle in Gal. 5:3 clearly refers 
to Gentiles submitting to circumcision. Thus whether it is taken as middle or passive voice, it is a 
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progressive present participle referring to current activity. To argue for a different reading of the 
same participle in the parallel use in Gal. 6:13 is unjustified. In Gal. 6:12 the agitators were forcing 
the Galatian churches to submit to circumcision. The present participle in Gal. 6:13 then refers to 
Gentile agitators who were currently backing up their enforcement of circumcision in Gal. 6:12 by 
setting the example and actively submitting to circumcision themselves. There is a strong parallel 
between this and Gal. 2:14 where Peter forced those in Antioch by his example. This understanding 
of οἱ περιτεμνόμενοι does not deny that some of the agitators may have been Jews. The term “those 
who” does not necessitate that all of the agitators were only now submitting to circumcision. Thus 
οἱ περιτεμνόμενοι identifies at least some of the agitators as Gentiles. It does not identify any of the 
agitators as Jews.  
 
The Jewish theology of the agitators 
 
The agitators’ promotion of works of Torah and circumcision is probably the strongest argument for 
identifying them as Jews. However, this thesis will proceed in later chapters to present a case for 
why the agitators might want to promote works of Torah regardless of their racial identity.  
 
In conclusion, the evidence that the agitators were Jews who came to Galatia from Jerusalem is 
ambiguous at best. There are other ways to read the evidence. Galatians itself nowhere says the 
agitators came from outside Galatia. There is no conclusive proof that any opponents from 
Jerusalem followed Paul beyond Syria or Cilicia. Reading Paul’s reference to the agitators as οἱ 
περιτεμνόμενοι in Gal. 6:13 in the context of Gal. 5:3 identifies at least some of the agitators as 
Gentiles. While this does not positively identify the agitators beyond the fact that at least some of 
them were Gentiles, it challenges assumptions that they were Jews from Jerusalem. Although on 
first appearances the fact that the agitators were promoting Jewish practice suggests they were Jews, 
the theology and situational clues of the letter only require that the agitators promoted works of 
Torah and circumcision, not that they were Jews themselves. Some of them may have been Jews, 
but they could equally have been local Diaspora Jews. Their identity remains an open question.
229
 
Now it is appropriate to consider the evidence for their position within the churches.  
 
The agitators were considered responsible for the church by the persecutors 
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Galatians 6:12 makes clear that there were three parties involved in the situation Paul addressed. 
One party consisted of the churches who were the recipients of the letter. The second party 
consisted of the agitators, referred to as “those … who would force you to be circumcised, and only 
in order that they may not be persecuted for the cross of Christ.” The third party consisted of the 
persecutors, whose persecution the agitators were trying to avoid. The agitators were not the same 
group as the persecutors. The agitators were (either already, or potentially) receivers of the 
persecution. (The identity of the persecutors will be considered later.) Gal. 6:12-13 indicates that 
the agitators hoped to avoid persecution, and even “make a good showing,” and “boast in your 
flesh,” based on the actions of the churches of Galatia. That the agitators could avoid persecution, 
or gain a good standing through the actions of the churches, implies that in the eyes of the 
persecutors they were considered part of the churches, and even considered persons of influence 
within the churches, whom the persecutors held responsible for the actions of the churches.  
 
The agitators were in a position to “force” others to adopt Jewish practice 
 
Another concept found in Gal. 6:12 adds further support to the contention that the agitators were 
people of influence within the churches. The agitators were attempting to “force” (ἀναγκάζουσιν) 
the Galatians churches to submit to circumcision. Josephus uses this terminology to indicate 
physical compulsion.
230
 Although physical compulsion is unlikely in this context, this terminology 
implies the agitators were in a position to apply serious pressure.
231
 Paul’s use of the same word in 
Gal. 2:11-14 provides an enlightening parallel. The role of the narratio (Gal. 1:11-2:14) was to 
present case precedent that was relevant to the matter being discussed. Paul used the incident in Gal. 
2:11-14 as an example of how to respond to those in Gal. 6:12 who were trying to “force” the 
church to adopt Jewish practice. In Gal. 2:11-14 outsiders were applying pressure that produced fear 
in Peter, who then in turn “forced” (ἀναγκάζεις) the churches to adopt Jewish practices. The “force” 
that Paul wrote against was not that which came from those from James who incited the fear. His 
main concern was the “force” from the apostles who by that time were considered insiders in 
Antioch, but who responded badly out of fear. By buckling to the outside pressure in fear, Peter as a 
leader was “forcing” those under him to follow his lead. When Gal. 6:12 is read in the light of this 
relevant case precedent, the parallels stand out. The agitators were not the persecutors inciting the 
fear, they were those responding in fear of persecution by forcing others to adopt Jewish practice 
(Gal. 6:12). Reading these two passages in parallel provides support for understanding the 
                                                 
230
 Jos. Ant. 13:318, 13: 257-58; Life, 112-13. See also Stern, GLAJJ, no. 146. 
231
 BDAG, ἀναγκάζω, 60. 
63 
 
substantive participle (οἱ περιτεμνόμενοι) in Gal. 6:13 as a progressive present indicating they were 
currently adopting circumcision themselves. Just like Peter in Gal. 2:11-14, the agitators were 
buckling in fear of persecution and adopting Jewish practices themselves. Like Peter, in adopting 
Jewish practices they were “forcing” Jewish practices on the churches by their example. This 
suggests that the agitators, like Peter, were influential leaders within the churches. Like Peter in 
Gal. 2:11-14, they needed rebuking for “forcing” others away from “the truth of the gospel,” which 
is exactly what Paul was doing in Gal. 6:12-13. One potential difficulty with this proposed 
understanding is that while Peter was a leader in Antioch, he had come from outside Antioch. Is the 
parallel meant to imply the agitators came from outside? A consideration of the incident in Gal. 2:1-
7 suggests an answer to this question.  
 
The dynamics of the incident in Gal. 2:1-7 are similar, even though the outcome was different. 
Pressure was being applied “because of false brothers secretly brought in — who slipped in” (διὰ δὲ 
τοὺς παρεισάκτους ψευδαδέλφους, οἵτινες παρεισῆλθον). Like those from James above, these “false 
brothers” were not Paul’s main concern. Paul’s real concern was not the pressure from those 
“secretly brought in.” His concern was whether or not the apostles, as church leaders, would buckle 
under this pressure or stand against it. In this story the apostles were clearly leaders from inside the 
church of Jerusalem. This suggests that in Gal. 2:11-14, the fact that Peter came from outside 
Antioch to a position of leadership is not the relevant point of connection; Peter was a leader in the 
church. The relevance of these two incidents in the narratio was not that they happened in 
Jerusalem, or that Peter came from Jerusalem to a position of leadership. Their relevance was as 
examples of church leadership, in one case, standing for “the truth of the gospel” and, in another 
case, needing to be rebuked for succumbing to fear and adopting a practice that compromised that 
truth. If the reader is meant to see a parallel to those from James (Gal. 2:12), or those “secretly 
brought in” (Gal. 2:4), surely it is with the persecutors of Gal. 6:12 who were producing fear in the 
church leadership tempting them to force others to adopt Jewish practice. It will later be argued that 
these persecutors are the Jews of the synagogue.  
 
The agitators were people of high standing in the congregation 
 
Further evidence suggests that the agitators were church leaders. In Gal. 5:10 Paul offers a warning 
to any agitator who causes trouble, describing such a person with the words “whoever he is” (ὅστις 
ἐὰν ᾖ). As argued above, this verse, together with similar terminology in Gal. 2:6 and 6:3, can be 
taken as expressing his unwillingness to defer to positions of high standing. Understanding these 
three references this way would also be consistent with the incident in Gal. 2:11-14 where Paul 
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shows that, if the need arose, he was willing to stand against even the leading apostle. This warning 
in Gal. 5:10, read together with Gal. 2:11-14, suggests Paul was encouraging the Galatians to stand 
for “the truth of the gospel” against the agitators, and not to be intimidated by their high position. 
This also sheds light on Paul’s warning in Gal. 1:8, that even if an angel were to preach a false 
gospel, let him be accursed. This warning follows on directly from his reference to the agitators 
preaching another gospel. It does not matter what exalted position the agitators held; they will still 
be cursed if they preach another gospel, even if they were the churches’ leaders.  
 
Gal. 4:17 could also be read in this light. Although this verse is often taken to refer to the agitators 
as competing missionaries, the most that can be concluded is that they were competing with Paul 
for the loyalty of the churches. They could equally have been local people of influence competing 
with Paul to be the true leaders of the churches. 
 
The agitators as Gentiles suggests they were Galatians 
 
It has been argued that Paul’s use of οἱ περιτεμνόμενοι in Gal. 6:13 indicates that at least some of 
the agitators were Gentiles. The inclusion of Gentiles within the leadership of the Galatian churches 
in Gal. 6:13 should not be surprising. Although in early Christian communities Jews were the ones 
raised on the Scriptures and Gentiles were the newcomers, Gentiles such as Titus (Gal. 2:3; Titus 
1:5) very quickly became leaders in the early church. Acts testifies to prominent Gentiles in the 
synagogues becoming Christians (Acts 16:14; 17:4, 12).
232
 The greetings found in the conclusions 
of Paul’s letters also testify to Gentiles quickly becoming persons of influence within the early 
churches.
233
 The existence of Gentiles among the agitators does not prove they were Galatians, but 
at this early stage in the history of Paul’s Gentile mission it is difficult to explain where else 
Gentiles could have come from other than Galatia. The natural conclusion is these Gentile agitators 
were Galatians.  
 
In conclusion, on first reading it is easy to assume that the agitators were Jewish because Paul 
refutes their Jewish theology. However, Gal. 6:12-13 questions this assumption. Gal. 6:12 explains 
how the agitators could promote circumcision without requiring the agitators to be Jewish. They 
were trying to avoid persecution. Paul’s use of οἱ περιτεμνόμενοι in Gal. 6:13 (read in the light of 
Gal. 5:3) suggests that the agitators (or at least some of them) were Gentiles. When this is 
                                                 
232
 Although he was not from the synagogue, Acts 17:34 mentions a prominent Athenian believing. 
233
 Although it is often impossible to identify Jews from Gentiles by names alone, Paul often designates certain persons 
as fellow Jews. This implies that the other leaders he greets in those letters were not Jews. 
65 
 
considered together with the ambiguity of the evidence often cited to argue that the agitators were 
travelling Jews from Jerusalem, it opens the door for a fresh consideration of their identity.  
 
It has been proposed that the agitators were recognised leaders within the local churches. This does 
not necessarily imply that they must have been Galatians. Paul was not Galatian, yet he was a leader 
and recognised as such by the persecuting Jews and Romans in Acts 13:50, 14:2-5 and 14:19. 
However, a few factors weigh against the agitators being itinerants like Paul. First, as argued above, 
while there is evidence Paul came to Galatia from outside, there is no conclusive evidence the 
agitators did. Secondly, the fact that at least some agitators were Gentiles makes this unlikely. 
Thirdly, if they were outsiders like Paul, why did they not simply leave town to avoid persecution 
like Paul did? These points do not prove that the agitators were Galatians, but weigh in favour of 
that possibility. In the end, the significant point is not whether the agitators originally came from 
outside Galatia like Paul, or whether they were home grown. Neither is the point whether Gal. 6:13 
indicates all the agitators were Gentiles or whether there were significant number of Jews among 
them. The significant point is that, at the time of writing, they were influential persons within the 
churches’ leadership whom the persecutors associated with and held accountable for the churches’ 
actions, and at least some of them were local Gentiles. The point is, they were not outsiders 
applying pressure on the churches from without, they were leaders within the churches responding 
badly to the threat of persecution and leading the churches astray in their efforts to avoid that 
persecution. 
 
If the agitators were leaders within the local churches, and included Gentiles, this raises questions. 
Why would Gentiles from Galatia have promoted Torah and circumcision? What boasting could 
they have achieved from this? What position(s) of influence or authority might these agitators have 
held within the churches? Would they need to hold formal positions within the church, or could 
they have been people of status in society who would carry influence among the church members 
without a formal position? Chapters Three and Four will explore the socio-historical environment of 
Claudian Galatia to seek to shine light on these questions. Is there a natural way to understand the 
agitators as local persons of influence, without the unnecessary and unwarranted introduction of 
travelling Christian Jews from Jerusalem into the situation?  
 
2.2.3 How they were “troubling” the churches  
 
In Gal. 1:7, Paul’s opening summary of the situation, his address includes the words “there are 
some who trouble you and want to distort the gospel of Christ.” This section will now consider how 
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the agitators, as church leaders, were troubling the Galatian churches (Gal. 1:7). The word used to 
describe how the agitators were “troubling” (ταράσσοντες) the Galatians churches is described in 
BDAG as used “in our lit[erature] of mental and spiritual agitation and confusion.”234 This other 
gospel of the agitators was causing the Galatian churches an inner turmoil of soul or mind.
235
  
  
In Gal. 1:7 Paul links this inner disturbance directly with his accusation that the agitators “want to 
distort the gospel of Christ.” Read in the context of the previous verse (Gal. 1:6), this inner turmoil 
primarily arose because the agitators were leading the churches to abandon Paul’s gospel to follow 
another gospel. It is not surprising that this should cause the Galatian churches inner turmoil, when 
there is evidence that the churches knew Paul’s gospel of grace was the true gospel. In Acts 13:38-
39 Luke records the gospel Paul preached in Antioch. He declared that in believing in Christ the 
Galatians were “freed from everything from which you could not be justified by the Law of 
Moses.”236 In Acts 13:46-49 Luke implies that the Gentiles rejoiced in this, accepted this message, 
and followed Paul. The implication in the term “followed” (ἠκολούθησαν) is that they became 
disciples of his teaching.
237
 This is why Paul could confidently take it as known in Gal. 2:15-16 that 
“we know that a person is not justified by works of the law but through faith in Jesus Christ.”238 It 
also explains his astonishment in Gal.1:6 over their quick desertion of his gospel. How could they 
know it was right when he was there, then turn their back on it so soon after? Their previous 
knowledge of his gospel also lies behind Paul’s question in Gal. 3:1-3 where he asks the Galatian 
churches who has bewitched them that they seem unable to see clearly the distinction between his 
gospel of Christ crucified and the agitators’ gospel of works of Torah. The ironic implication behind 
this series of questions in Gal. 3:1-3 is that he knew they could see the difference, so why were they 
abandoning the gospel they received at first? They were troubled in soul and mind because they 
knew this other gospel, that they were in the process of adopting, was not the same as Paul’s gospel.  
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Paul’s choice of words in Gal. 1:6, and his reference to his apostolic status in various places (Gal. 
1:1, 15-19; 2:7-9), also alludes to another aspect of the situation that troubled the churches. Gal. 1:6 
expresses astonishment that the Galatians were “so quickly deserting him who called you by the 
grace of Christ.” The verb “deserting” (μετατίθημι) was used of military revolts and of changing 
one’s thoughts.239 The substantive participle (ὁ μεταθέμενος) was used of philosophers who 
changed their school of thought.
240
 Paul chose a vivid word for the situation. The Galatians were not 
just moving intellectual assent from one theological concept to another. It was a desertion, a 
betrayal of loyalty. On the one hand, Paul emphasises that their primary desertion of loyalty was 
away from Christ. On the other hand, Gal. 1:1, 11-12, 15-16 contain references to Paul as the 
apostle of Christ who brought them the true gospel. Polemical contrasts between Paul as the 
messenger of the true gospel and the agitators as the messengers of the false gospel are woven all 
through the warnings of Gal. 1:7-10. Paul goes to lengths to highlight that while the Galatian 
churches were primarily betraying their loyalty to Christ, they were also deserting Paul, God’s 
apostle who brought them the true gospel. The social and personal elements of this battle between 
the agitators and Paul for the loyalty of the Galatians are also seen in Gal. 4:12-20. In Gal. 4:12-15, 
Paul reminds the Galatian churches of how loyal they had been to him in the midst of adversity: 
however, in Gal. 4:16-20 he expresses anguish that the agitators were trying to shut the Galatian 
churches out from him. The agitators’ goal was to replace Paul as the significant influence in the 
life of these churches.
241
 While the Galatian churches were primarily troubled in soul over their 
abandonment of Paul’s gospel, they were also troubled because abandoning Paul’s gospel required 
abandoning their personal loyalty to Paul, their spiritual father. So if the Galatian churches were 
troubled by abandoning Christ, his gospel, and Paul, why were they in the process of doing this? 
 
Wilson argues that when ταράσσω is used in other places in Scripture it speaks of serious 
disturbance, often together with “fear.”242 He contends the agitators were scaring the Galatian 
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churches with the threat that they would come under a curse if they did not follow the agitators’ 
teaching.
243
 Martyn suggests a similar interpretation. He says they were “frightening the Galatians 
out of their wits, intimidating them with the threat of damnation if they did not follow the path 
prescribed in the teachers’ message!”244 While their argument that ταράσσω is often connected with 
fear carries weight, there is another way to understand how the agitators were scaring the Galatian 
churches. Reading Paul’s opening summary in Gal. 1:6-10 together with his closing summary in 
Gal. 6:12-17 allows these two summaries of the situation to inform each other, and create a 
combined picture. In Gal. 6:12 Paul concludes the letter with a reference to the agitators attempting 
to “force” the Galatian churches to submit to circumcision in order to avoid persecution. While Gal. 
6:12 does refer to persecution of the agitators, not the Galatian churches, Section 2.4 will argue that 
verses such as Gal. 3:4 and 4:29 are evidence that the Galatian churches were aware that they too 
faced this threat, and had in fact already suffered. Acts 13:13-14:23 records the persecution Paul 
had endured in Galatia. He was driven out of town in one colony, forced to flee another and stoned 
and left for dead in a third.
245
 It would be surprising if the persecution of Paul had disappeared from 
the memory of the Galatian churches by the time Paul was writing shortly after. The Galatian 
churches must have been very aware of the potential for further persecution toward themselves. 
Reading Paul’s reference to the churches being troubled in Gal. 1:7 in the light of the threat of 
persecution mentioned in Gal. 6:12 and the recent persecution of Paul in Acts 13:13-14:23 suggests 
that they were troubled by fear of further persecution if they did not accept this other gospel.  
 
Interpreting Paul’s use of the substantive participle (οἱ ταράσσοντες) in Gal. 1:7 in the light of the 
fear of persecution in Gal. 6:12 receives support from a parallel use of the same substantive 
participle (ὁ ταράσσων) to describe the agitators’ actions in Gal. 5:10. Although this use is singular, 
the point still stands. It probably refers to one leading agitator who held the most influence in the 
group. Gal. 5:10-11 links together the terminology of “troubling” to a reference to persecution. In 
Gal. 5:7-10, Paul refers to this one agitator who had hindered them from obeying the truth and was 
troubling them. Then in Gal. 5:11, he asks, “But if I, brothers, still preach circumcision, why am I 
                                                                                                                                                                  
1 Peter 3:14. “And do not fear (φοβηθῆτε) their intimidation, and do not be troubled (ταραχθῆτε).” Cf. LXX Isa 8:12. 
LXX Esth. 11:9. “And the whole righteous nation was troubled (ἐταράχθη), fearing (φοβούμενοι) the evils that 
threatened them.” 
Wis. 5:2. “When the unrighteous see them, they will be shaken ταραχθήσονται) with dreadful fear (φόβῳ δεινῷ).”  
See also Matt. 14:26; Mk. 6:50; Deut. 2:25, 15:13, Tob. 12:16; Prov. 12:25; Wis. 8:5; Hab. 3:2; Jer. 5:22. 
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 Wilson, Curse of the Law, 53-55. 
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 Martyn, Galatians, 112.  
245
 Peterson (Acts, 396-97) suggests that Acts 13:44-52 was designed by Luke to show the social and theological issues 
involved in Paul’s ministry. 
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still being persecuted?” His question implies that if he were preaching circumcision, the persecution 
he was enduring would have stopped. Paul’s “sudden jump” from discussing the one troubling them 
in Gal. 5:10 to talk about the relationship between circumcision and persecution for himself in Gal. 
5:11 suggests that the connection between their trouble and his persecution was clear in his mind, 
and he expected the connection to be clear to his readers. In summary, Gal. 5:7-11 brings together 
the Galatian churches being led astray and troubled with a reference to circumcision as a way of 
avoiding persecution, and it also links Paul’s persecution and their trouble. 
 
The introduction of fear of persecution into the equation reveals that the situation Paul addressed 
had significant social dimensions. Understanding ταράσσοντες in Gal. 1:7 purely in terms of 
theological “confusion” is inadequate. It does not capture the sense. The churches were troubled for 
both theological and social reasons. On the one hand, they were troubled theologically because they 
knew that Paul’s gospel which they were abandoning was correct: righteousness comes from faith 
in Christ and not from works of Law. On the other hand, they were troubled socially, because they 
were fearful of the persecution that could follow, or could continue, if they did not abandon Paul’s 
gospel and submit to circumcision.  
 
Further support that the situation involved serious social dimensions is found in a second parallel 
between the opening summary (Gal. 1:6-7) and the closing summary (Gal. 6:12). The phrase in 
Gal.1:6 οὕτως ταχέως μετατίθεσθε ἀπὸ τοῦ καλέσαντος ὑμᾶς is usually translated as “you are so 
quickly deserting him who called you.” Such English translations understand μετατίθεσθε as middle 
voice. They were turning themselves away. However, it could equally be taken as passive voice. 
This would be translated “you are so quickly being turned away from the one who called you.” 
They were being turned away by someone else. Reading this verse in parallel with Gal. 6:12 
supports the idea that it should be read as passive. Having begun the letter saying they were “being 
turned away” to a different gospel (Gal. 1:6), Paul concludes the letter remarking that the agitators 
were “forcing” the churches to submit to circumcision (Gal. 6:12).246 The Galatian churches were 
troubled about abandoning Paul’s gospel because they knew his gospel was right, but they were 
being forced into it by the agitators. If the agitators were their own church leaders, this only 
intensifies the social disturbance they would have felt. This factor of being forced explains why 
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 This might also lie behind his use of εἰ μή in Gal. 1:7 — between Paul’s amazement they were abandoning God and 
his statement that they were being troubled. This term expresses an exception to a previously stated concept. Paul would 
be amazed that they were abandoning the God who called them, “except” he has heard they were being troubled. In 
other words, he would be surprised they were abandoning the gospel if he did not know the agitators were forcing them 
with fear.  
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Paul chose the incident in Gal. 2:11-14 for the climax of the narratio. Peter, out of fear, forced the 
Gentile church in Syrian Antioch to adopt Jewish practices. This common theme in both the climax 
of the narratio and the closing summary suggests that being forced by influential leaders, who were 
afraid, is a connecting theme the readers were meant to see and a key factor in the historical 
situation. The historical situation was much more than a theological battle for the minds of the 
churches of Galatia; social coercion was being applied. That Paul could describe them as being 
“forced” suggests that the Galatian churches were exerting some level of resistance to this other 
gospel and the adoption of circumcision. They were troubled because they were being coerced by 
their leaders against their better judgment. 
 
2.2.4 The agitators were church leaders who were pressuring the church  
 
In Gal. 1:7 Paul states “there are some who trouble you.” Reading this introductory summary 
statement in Gal. 1:6-7 together with his concluding summary statement in Gal. 6:12-13 suggests 
that those troubling the Galatian churches were locals from Galatia who held some position of 
influence or leadership within the churches and at least included Gentiles. The inner turmoil they 
were causing was at heart a theological issue. They knew they were abandoning “the truth of the 
gospel.” Paul’s concern was not that they did not know or had forgotten his gospel, but that they 
were deserting it. It was at the same time a social issue in several ways. Members of their own 
leadership were the ones leading them astray.
247
 They were troubled because they were being 
“forced” by their own leaders into adopting circumcision when they had reservations. Fear of 
persecution was involved. They were also troubled by the knowledge that adopting this other gospel 
meant abandoning loyalty to Paul. These theological and social aspects of this situation cannot be 
separated. Acts records that during Paul’s first visit to Galatia there were serious social 
consequences of Paul’s mission. For example, the Jews of the synagogue in Antioch incited the 
colony’s leading women and men to persecute Paul, and in Lystra they persuaded the crowd to 
stone him. It is no surprise that the situation Paul was addressing not long after also had a 
significant social component. More consideration needs to be given to understanding these social 
dynamics within their socio-historical environment in order to inform our reading of the letter. The 
contribution of this thesis is to investigate these social aspects of the situation in order to shed light 
on the total situation, both theological and social.  
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 It is not surprising that later in Ephesus Paul felt it necessary to warn the elders of the church that false shepherds 
would arise from within (Acts 20:30).  
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2.3 The agitators’ Jewish gospel 
 
2.3.1 The theological aspects of the agitators’ gospel  
 
The previous section concluded that trouble caused by the agitators’ gospel was at the heart of the 
historical situation. This section will examine the content of the agitators’ gospel and the role their 
gospel played within the situation. It will conclude that the content of their gospel was Jewish in its 
theology, in that it insisted on practising works of Torah to obtain righteousness before God and 
promoted circumcision in particular. Although there is nothing new or controversial in this 
conclusion, it is a necessary foundation before discussing the role their gospel played within the 
historical situation. It will conclude that although their gospel focused on the pursuit of 
righteousness, its primary goal was to avoid persecution.  
 
Circumcision as part of the agitators’ gospel 
 
Despite the caution needed when mirror-reading Paul’s theological arguments, his direct words 
about the agitators are clear. In Gal. 6:12, he states they “would force you to be circumcised.” Apart 
from one reference to festivals in Gal. 4:8, circumcision is the only obligation of Torah that appears 
in Paul’s words of direct pastoral address to the Galatian churches. Therefore, it can be assumed 
that Paul’s exhortations in Gal. 5:2-12 not to adopt circumcision, the accompanying theological 
arguments, and his dark wish that the agitators would castrate
248
 themselves, were all in response to 
the agitators’ gospel demanding circumcision. The topic of circumcision both dominates the content 
and drives the emotion of Paul’s pastoral address in the exhortatio and peroratio (Gal. 6:11-18). 
The depth of Paul’s anguish over the Galatian churches’ consideration of submission to 
circumcision in Gal. 5:1-12 and 6:12-17 gives insight into the extent to which circumcision was at 
the centre of Paul’s concerns for the situation in Galatia.249 The agitators’ demand of circumcision 
is the only work of Torah that features in Paul’s final summary.  
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 Alternative translations of this word have been proposed (e.g. “mutilation” by Lightfoot, Galatians, 207; Schriener, 
Galatians, 327), however, their discussions of the passage generally indicate they mean castration. Castration is within 
the semantic range of the word (BDAG, ἀποκόπτω, 113), is not outside the range of earthy language Paul uses in other 
places (e.g. Phil. 3:8), and captures the emotion of the letter (Matera, Galatians, 185; Nanos, Irony, 204). 
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 Ben Witherington III (New Testament Rhetoric: An Introductory Guide to the Art of Persuasion in and of the New 
Testament [Eugene, Orig.: Cascade Books, 2009], 16) states the role of the peroratio as, “the peroratio sums up or 
amplifies some major argument and/or makes a final appeal to the deeper emotions to make sure the argument 
persuaded” (Kennedy, New Testament Interpretation, 24) articulates that the peroratio “summarizes the argument and 
seeks to arouse the emotions of the audience to take action or make judgement.” 
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Although Gal. 2:11-14 does make a reference to table fellowship practices in Syria, Paul never 
mentions table fellowship as an issue in Galatia. It seems that the issue of table fellowship is not the 
relevant point of connection in this story. The key idea in Gal. 2:11-14 is Paul’s rebuke to Peter that 
forcing Gentiles to judaise was a betrayal of the “truth of the gospel.” The term “judaise” 
(ἰουδαΐζω) refers to adopting Jewish practices.250 The table fellowship and food laws in Gal. 2:11-
14 and the circumcision in Gal. 6:12 are both Jewish Torah concerns. While the specific Jewish 
practice at the heart of the dispute was different in Syria and Galatia, the connection Paul intended 
his readers to make between Gal. 2:11-14 and 6:12 is that of “forcing” Gentiles to adopt Jewish 
practice.  
 
Works of Law as part of the agitators’ gospel 
 
Paul’s direct challenge to the Galatian churches in Gal. 3:1-2 reveals that works of the Law played a 
central part within the agitators’ gospel. Paul asks the Galatian churches, “Who has bewitched you? 
… Did you receive the Spirit by works of the Law or by hearing with faith?” This is not simply 
rhetorical language without a particular “bewitcher” in mind. Read in the context of the Galatian 
churches being led astray by the agitators in Gal. 1:6-7 and 6:12, and his reference to one agitator in 
Gal. 5:7-10, Paul is probably referring to one particular bewitcher who has led the Galatian 
churches to pursue works of the Law.
251
 
 
These words of direct address give a context to Paul’s theological arguments which refute works of 
Law as the source of righteousness. They give validity to mirror-reading the letter to deduce that the 
content of the agitators’ gospel focused on works of Law as the source of righteousness. Paul’s 
clear words of direct challenge, “Did you receive the Spirit by works of the Law or by hearing with 
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 BDAG (ἰουδαΐζω, 478) defines ἰουδαΐζω as to “live as one bound by Mosaic ordinances or traditions” and gives the 
translation options as, “live in Judean or Jewish fashion.” LSJ (ἰουδαΐζω, 832) defines the meaning as to “side with or 
imitate the Jews.” Gutbrod (TDNT 3:383) states it “implies conversion to Judaism or sympathy with Judaism which 
leads to the total or partial adoption of Jewish customs.” Harvey (“The Opposition to Paul,” 323) argues that “judaize” 
refers to adopting behaviour as opposed to taking on Jewish belief. That the word existed shows that it was well known 
that non-Jews sometimes observed Jewish practices. The term could in some contexts refer to speaking the language in 
the same way the term “Hellenize” can refer to speaking Greek. However, in the context in Gal. 2:11-14 it clearly refers 
to practising Jewish customs. The problem was the pressure Peter felt, and led others to feel, to comply with Jewish 
table fellowship practices.  
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 It is possible that the singular use of τίς is rhetorical for the group of agitators. However, the use of the singular in 
Gal. 5:1 suggests there was one particular leader.  
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faith?” are preceded by theological propositions (propositio Gal. 2:15-21) and followed by 
theological argument (probatio Gal. 3:1-4:7) that feature the consistent refrain of refuting works of 
Law as the source of righteousness. In Gal. 2:16, he argues that a person is “not justified by works 
of the Law.” In Gal. 2:19-20, Paul states that he died to the Law. In Gal. 2:21, the climax of the 
propositio, Paul makes the strong assertion, “if righteousness were through the Law, then Christ 
died for no purpose.” In the probatio, Paul’s theological argument advances from discussing 
righteousness to the blessings of Abraham and the promises of God. The contrast between relying 
on faith and relying on works of Law is at the heart of Paul’s response to the agitators’ gospel.  
 
The context of the letter demands understanding the term “Law” (νόμος) as “Torah.” In Gal. 2:15-
16 Paul states that he and his fellow Jews know that one is not justified by works of Law. His 
appeal to Jewish knowledge regarding righteousness and Law indicates that he is referring to Jewish 
Law. The letter seamlessly moves from arguing against “works of Law” as the source of 
righteousness in Gal. 3-4 to arguing in Gal. 5-6 against circumcision, a specific work of Jewish 
Law. Paul’s argument against righteousness through works of Law revolves around the Jewish 
patriarch Abraham, and cites Paul’s previous life in Judaism and his later stand against forcing 
Gentiles to judaise as relevant to the situation in Galatia. The conclusion that the agitators’ gospel 
expected the Galatians to practise works of Jewish Law, or Torah is warranted.
252
 
 
The mirror-reading process provides no way of gauging the respective balance of emphases in the 
agitators’ gospel between their theology of works of Torah to obtain righteousness and their 
promotion of circumcision. However, plotting the flow of the ideas Paul opposes through his letter 
reveals how Paul understood the essence of the situation. He opens in the exordium by opposing the 
agitators and their gospel. The narratio then captures a running battle between “the truth of the 
gospel” and the pressure to judaise. The propositio and probatio no longer use the term “gospel”, 
but move the focus to oppose righteousness by works of Torah. Finally the exhortatio and peroratio 
zero in to oppose the requirement of circumcision. In summary, Paul’s understanding of the 
situation was that the agitators were promoting another gospel that necessitated adopting Jewish 
Torah (Judaising). The problematic theological content of their gospel was that works of Torah 
were necessary to obtain righteousness before God. The problematic response their gospel required 
was the demand for circumcision. 
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 Lenski, Galatians, 104; Duncan, Galatians, 65; Betz, Galatians, 116; Martyn, Galatians, 260-61; Williams, 
Galatians, 63; Moo, Galatians, 157; Schreiner, Galatians, 160-61. 
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2.3.2 The social aspects of the agitators’ gospel  
 
Having established the content of the agitators’ gospel, attention will now turn to understanding the 
role that the agitators’ gospel played within the historical situation.  
 
In words of direct address in Gal. 6:12 Paul’s evaluation of the situation was that the agitators’ 
“only” (μόνον) motive to promote circumcision was the self-seeking social goal to avoid their own 
persecution for the cross of Christ. Paul’s use of the word “only” (μόνον) in this context is 
rhetorically charged. It is unlikely that they had no theological convictions at all about their gospel. 
However, even allowing for a degree of exaggeration for rhetorical effect, it is hard to avoid the 
implication that, ultimately the primary motivation driving their actions was not theological 
conviction but the avoidance of persecution. Their gospel of works of Torah was part of their 
pragmatic goal to force the churches to submit to circumcision to avoid persecution. His point in 
strong polemical language is that, rather than allowing his gospel of the cross of Christ to determine 
their reaction to the persecution, they were allowing their fear of persecution to shape their gospel 
and practice.  
 
Paul’s clear words of direct address in Gal. 6:12 are not the only evidence that the primary role of 
the agitators’ gospel within the agitators’ motives was not to achieve righteousness. In Gal. 6:14 
Paul claims that the agitators did not keep the Law themselves. Some understand this as a 
theological statement about the agitators’ inability to keep the Law. As true as such a statement 
would be, a theological half sentence of this nature is out of place in the middle of an extended 
rebuke.
253
 An alternative way to understand this is as part of the rebuke. Gal. 6:12-13 rebukes their 
motives. Gal. 6:14 is still rebuking their motives. They were forcing circumcision, but did not keep 
the whole law themselves. Paul uses this to highlight his previous statement that their action to 
force circumcision was not driven by a personal theological commitment to works of Torah, but by 
desire to avoid persecution.  
 
Gal. 6:12 also ties the agitators’ goal of using circumcision to avoid persecution to their related goal 
of using circumcision to “make a good showing in the flesh.” The connection between making this 
“good showing” and their goal of avoiding persecution suggests it was the persecutors, rather than 
God, they were trying to impress. This is confirmed when Gal. 6:13 connects this practice of 
circumcision to the agitators’ hope of being able to boast. The connecting γάρ shows that Gal. 6:13 
is expanding on Gal. 6:12. Both “make a good showing in the flesh” and the hope of being able to 
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boast are referring to the social goal of impressing people. This is supported when Paul’s closing 
summary in Gal. 6:12-14 is read in parallel with his opening summary in Gal. 1:6-10. In Gal. 1:8-10 
Paul warns the Galatian churches against accepting other gospels, then remarks that he is not trying 
to please people. Reading his opening in Gal. 1:8-10 in the light of closing comments in Gal. 6:12-
14 suggests that “pleasing people” and “making a good showing” or “boasting” are parallel 
concepts. His opening comment in Gal.1:10 is more than Paul’s defence of his own actions; it 
includes a rebuke of the agitators. Paul was not trying to please people, but the agitators were. 
However, at this stage he only makes passing reference to what he will build up to a full rebuke in 
Gal. 6:12-14. Both the exordium and peroratio connect the agitators’ gospel with the social goal of 
pleasing people.   
 
Loyalty  
 
Evidence of another interrelated social goal connected with the agitators’ gospel is found in Gal. 
4:12-20 where Paul challenges the churches over their transfer of loyalty from himself to the 
agitators. Then in Gal. 4:21 he asks “Tell me, you who desire to be under the Law.” For the modern 
reader the jump from Gal. 4:20 to 4:21 may seem abrupt. However, there is a natural flow from the 
agitators’ social goal of gaining the churches’ loyalty in Gal. 4:12-20 to their gospel in Gal. 4:21. 
There were two gospels and each was inseparably connected to its messengers. The agitators knew 
they would not gain a following for their gospel over Paul’s gospel without replacing him as the 
object of the churches’ primary loyalty. The social goals and theological content of the agitators’ 
gospel were inseparable.  
 
The gospel and social goals: the narratio stories 
 
Further evidence of the inseparability of the agitators’ gospel and their social goals is found in the 
narratio (Gal. 1:11-2:14). The function of the narratio is to provide relevant background 
information that has a bearing on the matter being presented. While the incidents Paul selected 
primarily encapsulate his battle for “the truth of the gospel,” the way he presents each story ensures 
the social goals of those opposing his gospel are also clear. Paul considered that characteristic of his 
life as a leading proponent of Judaism that was relevant to the situation in Galatia was not his 
theology at that time, but his zeal to destroy the church of God. Once he was called by God, his 
persecution of the church ceased and his goal became his mission to the Gentiles.  
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As discussed earlier, in the incidents in Jerusalem in Gal. 2:1-7 and in Syrian Antioch in Gal. 2:11-
14, although “the truth of the gospel” was at the centre of these disputes, the crux of these stories 
was whether or not the other apostles would stand for “the truth of the gospel” or succumb to social 
pressure. Paul’s choice of such stories as relevant case precedent and the way he tells these stories 
to highlight the social pressures faced suggests that in Galatia the agitators’ gospel and their social 
goal to avoid persecution were intertwined. 
  
The natural flow from the narratio to the propositio seamlessly weaves together the relevant 
historical background with Paul’s proposition of the truth of his gospel. He does this by 
unnoticeably sliding from his historical defence of “the truth of the gospel” to Peter in Syria to his 
current defence of his gospel to his Galatian readers. The effect of this is to embed Paul’s gospel 
proposition to the Galatians within a very tangible social scenario in Antioch.  
 
In summary, Paul considered it expedient when addressing the situation in Galatia to embed 
relevant stories of difficult social situations within the letter.  
 
2.3.3 Discerning between the content and motive of the agitators’ gospel 
 
In conclusion, there is a need to distinguish between the content of the agitators’ gospel and their 
use of that gospel to avoid persecution. Paul’s main concern was that the churches of Galatia did not 
accept the content of the agitators’ gospel of Torah observance to achieve righteousness. However, 
their social manipulation of the churches to observe Torah and adopt circumcision to avoid 
persecution was also a significant aspect of the historical situation. The question which arises from 
this and warrants further research is how the observation of Torah and practice of circumcision 
could avert persecution and lead to boasting before people. 
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2.4 Persecution in Galatia 
 
2.4.1 The nature of the persecution and its place in the situation 
 
This section will focus on understanding the place and nature of persecution within the situation in 
Galatia. While Gal. 6:12-13 contains the clearest reference to persecution within the situation, other 
references are found elsewhere in the letter. The parallel reading in Acts 13:13-14:23 also contains 
significant background information. This section will conclude that Paul’s letter reflects that 
persecution was at the centre of the historical situation in Galatia. It will identify the Jews of the 
synagogue as the instigators of the persecution. While it will also note the involvement of their 
Gentile neighbours in that persecution in Acts 13:13-14-23, it will defer pursuing that discussion 
until Section 2.5. 
 
2.4.2 Persecution in Acts 13:13-14:23 
 
The evidence of Acts 13:13-14:23 provides important background information that is relevant for 
understanding Paul’s letter. The evidence Acts supplies about the rise and nature of the persecution 
during Paul’s earlier visit to Galatia provides clues to interpret Paul’s references to persecution in 
Galatia only a short time later. While the details were different for each of the four Galatian 
colonies Paul visited, common features can be discerned. Persecution is a key feature of Paul’s 
experience in Galatia.
254
  
 
The nature of the persecution in Acts 
 
Scholars writing on 1 Peter have pointed out that persecution in Asia Minor ranged from “negative 
social attitude”255 to “trials and possible executions.”256 This raises questions for the references to 
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 As Cunningham (Through Many Tribulations, 13) points out, “The prominence of the theme of persecution [in Acts] 
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persecution in Galatians. Where on the spectrum did this persecution in Galatia lie?
257
 While the 
word διωγμός has a wide semantic range which could span the spectrum, reading Galatians in the 
context of Acts 13:13-14:23 suggests that the persecution in Galatia contained at least the threat of 
the extreme severity.
 
Luke uses διωγμός in Acts 13:50 to describe Paul and Barnabas being driven 
out of the region of Pisidian Antioch by the leading women and men of the city. Although Luke 
does not use διωγμός for events in the other colonies, because these actions against Paul were at a 
greater level of intensity it can be assumed Luke would have considered them persecution as well. 
In Iconium they made plans “to mistreat them and to stone them” (Acts 14:5). Fortunately for Paul 
and Barnabas, they heard about these plans and fled before they were enacted (Acts 14:6). In Lystra 
Paul did not fare so well. Paul was stoned and left for dead (Acts 14:19). The persecution 
experienced by Paul in the various colonies of Galatia during his previous trip was more than mere 
harassment.  
 
Preaching and persecution from the Jews went together  
 
The circumstances of the recent persecution of Paul in Galatia during his earlier visit recorded in 
Acts 13:13-14:23 contain a pattern that is relevant to reading Galatians. In all four colonies of Acts 
13:13-14:23 (Pisidian Antioch, Iconium, Lystra and Derbe) Paul’s gospel was preached and some 
accepted it. In all but Derbe, the Jews incited persecution in response to Paul’s ministry. The 
paradigm for Luke’s description of Paul’s ministry in Galatia consists of the preaching of Paul’s 
gospel, its reception by both Jews and Gentiles, and the following persecution incited by “the 
Jews.” 
 
                                                                                                                                                                  
1 Peter may not have always been on the more severe end of the spectrum see also: David G. Horrell, “The Label 
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In Acts Luke uses the term “the Jews” without explanation assuming that his readers were familiar 
with his use of the term. Throughout Acts, when describing events in a Diaspora context, Luke uses 
“the Jews” in its most basic connotation to refer to the Jewish community associated with the 
synagogue. Sometimes they were in opposition to Paul’s gospel, as in Acts 14:4 or Acts 18:12. 
Other times some among them were receptive to Paul’s gospel, as in Acts 13:43 or Acts 17:12. In 
other places Luke specifies that some of the Jews believed, but then refers to “the Jews” opposing 
Paul to incite persecution. In these instances, it appears that “the Jews” refers to the remaining 
portion of the synagogue community who did not accept his gospel, as in Acts 14:4.
258
 At these 
times when “the Jews” incited Gentiles to persecute Paul, Luke appears to refer to the leaders, or 
representatives, of the synagogue, as in Acts 13:45 and 50. Although Luke uses the term in a careful 
way that acknowledges that those who believed the gospel included Jews, he still guides the reader 
to conclude that it was “the Jews” who always opposed the gospel.259 This thesis will use the term 
“the Jews” in this way Luke uses it in Acts 13:13-14:23 to refer to those Jews from the synagogue 
who opposed Paul’s gospel and his mission.  
 
The brevity of Luke’s summary of events in Iconium (Acts 14:1-6) is conspicuous after the length 
of his account of events in Antioch (Acts 13:13-52). Some suggest this is because Luke knew less 
about what happened there.
260
 However, an alternative understanding of the narrative suggests that 
Luke’s brevity had more to do with narrative technique; he summarised because events in Iconium 
were similar to those in Antioch.
261
 Acts 14:1 can be translated in a way that suggests that it was 
Luke’s intention as narrator to tell his readers that events unfolded the same way in Iconium as they 
had in Antioch. Many translations of Acts 14:1 do not reflect the force of ἐγένετο and translate the 
infinitive εἰσελθεῖν as the main verb of the sentence. They then understand κατὰ τὸ αὐτό as 
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adverbially modifying the infinitive, with the meaning “together.” This results in a translation such 
as, “Now at Iconium they entered together into the Jewish synagogue and spoke in such a way that 
a great number of both Jews and Greeks believed” (ESV). However, there are several issues with 
this translation. First, κατὰ τὸ αὐτό can equally mean “according to the same pattern.”262 Secondly, 
if ἐγένετο is understood in the LXX sense of “it came about/ it came to pass”263 and κατὰ τὸ αὐτό is 
then taken as modifying ἐγένετο, rather than the infinitive, it changes the sense of the sentence. The 
two infinitives (εἰσελθεῖν … καὶ λαλῆσαι) then make up the rest of the clause completing the idea 
of the finite verb (ἐγένετο); that is, they explain what came to pass. This does more justice to the 
grammatical structure and flow of the sentence. This results in a sentence that can be translated, 
“and it unfolded (or came to pass) in Iconium the same way (as it did in Antioch). They entered into 
the synagogue and spoke in such a way that …”264 When the two stories are read together, it is 
evident that events in Iconium did unfold in the same way they had in Antioch.
265
 In Acts 14:1, 
Luke, the narrator, is signalling to his readers that the reception of Paul’s gospel and the incitement 
of persecution by the Jews in Iconium followed the paradigm set in Antioch.  
 
Luke provides a more expanded account of events in Lystra, rather than summarising as he did for 
Iconium, because events in Lystra did not unfold the same way they had in Antioch. They did not 
begin in the synagogue as had previously been the pattern. However, the arrival of the Jews from 
Antioch and Iconium to incite persecution brought a sense of déjà vu to the situation. Luke shaped 
Acts 13:13-14:23 to show that although there were differences in how events unfolded from one 
colony to the next, there was also a pattern to events in Galatia. The preaching and reception of 
Paul’s gospel was closely followed by the ensuing incitement of persecution by the Jews. 
 
On each occasion that persecution arose, it was incited by the Jews. In Acts 13:45 Luke attributes 
their opposition to Paul to a motive of ζῆλος. The word ζῆλος could imply either “zeal” or 
“jealousy.”266 An argument could be made that Luke intended both nuances in this story. However, 
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neither nuance fully satisfies. Zeal over the acceptance of uncircumcised Gentiles would be 
consistent with Jewish zeal exhibited in Jerusalem when Paul was accused of having brought 
Trophimus, the Ephesian, into the temple (Acts 21:27-36). However, when there were already 
uncircumcised Gentiles in the synagogue in Antioch, it appears to be more complex than simply 
understanding ζῆλος as “zeal” against Gentiles. It is not specified whether “the Greeks” in the 
synagogue in Iconium were circumcised or not. On the other hand, it could also be argued that Luke 
implies that the ζῆλος that led to the persecution was “jealousy” triggered by the large following 
Paul had acquired, rather than “zeal” for Torah. Luke gives fewer details for the events in the other 
Galatian colonies. However, Paul does gather a following of Gentiles in each situation. Whether 
“zeal” or “jealousy” is intended, the intensity of this Jewish ζῆλος is seen in their willingness to 
travel 160 km to Lystra to oppose Paul. Even though he had turned idol worshipers to their one God 
and a Jewish messiah, they still persecuted him. One resolution of the question of Luke’s intended 
meaning of ζῆλος is that he was playing on the double meaning of ζῆλος. While readers familiar 
with Jews would assume ζῆλος indicates zeal for Torah, Luke was subverting their assumptions by 
implying that the Jewish persecution was not motivated by pure zeal. It included large doses of 
jealousy that Paul was gaining a following of Gentiles. Chapter Three will pursue the socio-
historical background to this, in order to bring light to bear on what it was that might have incited 
their jealousy.  
 
Paul highlights that persecution will come to challenge their faith (Acts 14:22) 
 
The words of Paul in Acts 14:22 hold special significance for understanding the persecution in his 
letter. Having already endured serious persecution himself in the colonies of Galatia, Paul thought it 
necessary to revisit those colonies to encourage the Christians there. Luke summarises the content 
of his message of encouragement for the churches of Galatia as “through many tribulations we must 
enter the kingdom of God” (διὰ πολλῶν θλίψεων δεῖ ἡμᾶς εἰσελθεῖν εἰς τὴν βασιλείαν τοῦ θεοῦ). 
Paul was preparing them for the fact that they too would face tribulations as he had. Although Luke 
uses “tribulation” (θλῖψις) to refer to affliction in famine in Acts 7:11, in the context of Paul’s 
experiences in Galatia, it is more plausible that in Acts 14:22 θλῖψις refers to persecution, than to 
tribulations of a different nature, such as famine. Paul could foresee that if the Jews persecuted him 
for his gospel, they would persecute his churches for that same gospel after he left. He perhaps used 
the less specific word “tribulation” (θλῖψις) rather than “persecution” (διωγμός) because, although 
he could foresee ongoing opposition to his gospel from the Jews, he did not know what form or 
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intensity it would take.
267
 Alternatively, Cunningham suggests that Luke may have chosen to 
summarise Paul’s reference to persecution in Acts 14:2 as θλῖψις (as Luke does in Acts 11:19) for 
theological purposes - to allude to the suffering of the righteous in Ps 33:19 (LXX), in order to 
connect the suffering Christian with the righteous sufferer in the Psalm.
268
 These two options are 
not contradictory. Thus Paul’s references to persecution in Galatians must be read in the light of his 
recent warning to them in Acts 14:22 that they would face the same opposition as he faced.  
 
In conclusion, Acts 13:13-14:23 sheds light on the situation Paul’s letter was addressing. 
Cunningham argues that Luke intends Paul’s summary statement in Galatia, regarding the 
relationship between the gospel and persecution (Acts 14:22), as a literary device for his readers to 
take as indicative for all believers.
269
 However, it does not follow that Luke invented the 
persecution accounts for his theological purposes. An alternative explanation is that Luke 
recognized that Paul’s historical experiences in Galatia were indicative of the persecution that 
would regularly accompany his preaching of the gospel wherever he went after Galatia. He 
appropriated these first events and words in Galatia for his literary purposes and used them to set 
the paradigm. For the purposes of this thesis the main point is not Luke’s literary purposes, but his 
recognition of the centrality of persecution to Paul’s experiences and message in Galatia.   
Persecution was an integral feature of Paul’s first trip to Galatia. In each situation it was instigated 
by the Jews. When Paul made the return leg of his journey back through these towns he warned the 
Galatian churches that they too were to expect to experience persecution (Acts 14:22). Paul knew 
that after he left the three factors that contributed to the persecution would remain: his gospel, 
Gentiles attending the churches, and the Jews. There was every expectation that the pattern of 
persecution might continue. The references to persecution in Galatians need to be understood in the 
context of Paul’s recent mission to Galatia in Acts 13:13-14:23. The time between Paul warning the 
Galatians that they would need to endure hardship for his gospel and then writing Galatians might 
have been less than a year.
270
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2.4.3 Direct references to persecution in Galatians 
 
In the same way that the evidence of Acts 13:13-14:23 indicates that persecution for his gospel was 
at the centre of events in Paul’s first visit to Galatia, the evidence of Galatians demonstrates that 
persecution was still at the centre of the historical situation when Paul wrote his letter shortly after. 
Not only are there unambiguous references to persecution in passages of direct address to the 
Galatians, but these references to persecution are built into key structural points in the letter, and are 
supported by numerous other allusions throughout the letter. There are three direct references to the 
Galatians experiencing persecution. With decreasing degrees of clarity, they are Gal. 6:12, 3:4 and 
4:29. The clearest reference to the centrality of persecution within the situation is found in Paul’s 
words of direct pastoral address Gal. 6:12-13. As Paul exposes that the agitators’ motive was to 
avoid persecution for the cross of Christ, he does so using the word “only” (μόνον). Paul’s 
evaluation was that the agitators’ goal of avoiding persecution (and gaining the ability to boast) was 
the agitators’ primary motivating factor in the situation. 
 
From these words alone it is not possible to gauge the nature or intensity of the persecution to 
which Paul refers. Nor is it clear from Gal. 6:12 whether this persecution they were trying to avoid 
was a reality they were currently experiencing or a serious threat of potential persecution hanging 
over them. Paul’s use of the word “persecution” earlier in Gal. 1:13, 23 is relevant to understanding 
the intensity implied by the word in Gal. 6:12. Paul’s words “I persecuted (ἐδίωκον) the church of 
God violently and tried to destroy it” read in the light of Acts 8:1-3 and 9:1-2 suggest he was 
referring to events such as his participation in stoning Stephen to death and binding Christians and 
dragging them to prison. Paul’s use of the word “persecution” in Gal. 1:13, 23 refers to persecution 
of a serious nature and level of intensity. This weighs in favour of, but does not prove, that Gal. 
6:12 also refers to persecution of a serious nature.  
 
Reading Gal. 6:12-13 in the light of Acts 13:13-14:23 sheds light on these verses in three ways. 
First, when it is considered that the churches knew that only a short time ago Paul had been stoned 
and left for dead, the current leaders of the church must have been aware that this was, at the very 
least, a possibility for themselves. Whether or not the church leaders were currently experiencing 
persecution, it was a very real threat that hung over them. Secondly, the serious level of the 
persecution in Acts indicates that the threat they now faced was of a potentially serious level of 
persecution. Thirdly, the Jews of the synagogue were likely to be the ones who would instigate that 
persecution.  
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The second clear reference to persecution is found in Gal. 3:4 which is also direct address. Paul asks 
the Galatian churches the question, “did you suffer (ἐπάθετε) so many things in vain?” Some seek 
to soften ἐπάθετε to “experience.”271 BDAG says that by New Testament times πάσχω had come to 
mean experience in the negative sense, except when the good sense is clearly indicated in the 
context.
 272
 BDAG then lists Gal. 3:4 as the only occurrence in Christian literature where πάσχω 
means “experience something (pleasant).”273 However, Dunne has cogently argued that there is 
nothing the context of Gal. 3:4 to indicate that the experience is pleasant, and many reasons from 
the context to interpret this as a reference to suffering.
274
 The passage opens with Paul reminding 
his readers of their previous acceptance of the public presentation of Christ crucified (Gal. 3:1). 
Dunne suggests that the expression “It was before your eyes that Jesus Christ was publicly 
portrayed as crucified” might be an allusion to the Galatian churches having witnessed Paul’s 
suffering in the name of the crucified Christ. This coheres with Paul’s comment, “I have been 
crucified with Christ,” only two verses prior (Gal. 2:20).275 Whether that is the case or not, Paul 
builds up to the question in Gal. 3:4 by starting with an emphasis on the suffering of Christ. 
Furthermore, the context of Acts 13:13-14:23, and the parallel with Gal. 6:12, justify understanding 
Gal. 3:4 as a reference to persecution.
276
 In conclusion, this suggests that BDAG has miscategorised 
Paul’s intended meaning of πάσχω in Gal. 3:4. Paul is asking, if they were previously willing to 
endure suffering for the sake of Christ alone, without the Torah, why they were now considering 
rendering that suffering in vain by turning to the Torah. There are several implications within these 
words. Suffering for Paul’s gospel was not only a potential threat that hung over the church leaders 
(Gal. 6:12), Gal. 3:4 suggests that the Galatian churches had also already suffered. A second 
implication is that, if their previous suffering was for Paul’s gospel of Christ, then Gal. 3:4 also 
suggests that they knew that deserting Paul’s gospel and turning to the agitators’ gospel of Torah 
observance would probably result in avoiding further suffering. The shock of Paul’s statement in 
Gal. 6:12-13 was not that circumcision could avoid persecution; Gal. 3:1-4 suggests the churches 
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already knew that. The shock was the exposure of the self-seeking attitude of their leaders, and their 
unwillingness to suffer with Christ for his gospel. 
 
This sheds light on the churches being troubled in Gal. 1:7. They were being troubled because they 
faced a dilemma. Would they hold to faith in Christ and the Spirit and suffer for it, or turn to works 
of Torah and avoid suffering? Gal. 6:12 told us that the agitators were forcing the Galatian churches 
to accept circumcision in order to avoid persecution. Gal. 3:4 seems to indicate that the Galatian 
churches had already suffered and were tempted to succumb and follow their leaders in taking this 
pathway to avoid further suffering. 
 
The third direct reference to persecution in Galatians is in Gal. 4:29. Paul writes, “he who was born 
according to the flesh persecuted him who was born according to the Spirit, so also it is now.” Some 
scholars propose these verses do not refer to serious persecution, but to a lesser form of pressure 
from the agitators or the Jews to adopt circumcision.
277
 They suggest this reference to persecution 
should be compared to the pressure Peter applied to the church in Antioch in Gal. 2:11-14 or to the 
agitators “forcing” the churches in Gal. 6:12.278 However, reading these words in Gal. 4:29 within 
the background of Acts 13:13-14:23 and the context of the other references to persecution in the 
letter suggests that these words should be interpreted as referring to serious persecution of the 
churches by the Jews of the synagogue.
279
    
 
The comparison of the persecution in Gal. 4:29 with the pressure from the agitators in Gal. 6:12 is 
fraught with problems. In Gal. 6:12 there are three groups implied. The first group is the Galatian 
churches who were being forced to accept circumcision. The second group is the agitators who 
feared persecution and who in response were forcing circumcision on the churches. The third group 
is the unnamed group who were threatening the persecution. In the context of Gal. 6:12-13, it is 
                                                 
277
 E.g. Williams, Galatians, 131. 
278
 Lightfoot, Galatians, 184; Mussner, Galaterbrief, 330-31, Matera, Galatians, 178; Longenecker, Galatians, 216-17; 
Schreiner, Galatians, 305. Genesis does not mention persecution of Sarah by Hagar. Paul was following the Rabbinic 
interpretation (Baasland, Persecution, 150; Martyn, Galatians, 444; Mussner, Galaterbrief, 329-30). Cf. Gen. Rab. 53, 
11 on Gen. 21:9. 
279
 Moo, Galatians, 310-11. Those who argue that the “persecution” of Sarah by Hagar was a low level of intensity and 
therefore “persecution” must only refer to pressure have missed the point. The allusion to the interactions between 
Sarah and Hagar is not meant to indicate the intensity of persecution. It points out that the relationship between the 
persecutors and the persecuted is driven by the respective parties’ relationship to slavery under Torah and their 
relationship toward the gospel of righteousness through faith in Christ. Acts 13:13-14:23 indicates the intensity of the 
persecution.  
86 
 
highly unlikely that the persecutors in Gal. 4:29 were the agitators who feared persecution in 6:12. 
It is far more likely that the persecutors in Gal. 4:29 were the persecutors in Gal. 6:12, whose 
persecution the agitators feared. 
 
The comparison of the persecution in Gal. 4:29 with the force Peter applied to the churches in Gal. 
2:11-14 has the same difficulties. It ignores the fact that in Gal. 2:11-14 there is again a third party 
— the ones who were inciting fear in Peter. If any of the parties in Gal. 2:11-14 are to be equated 
with persecutors, it would be those people from James in Jerusalem who were causing fear in Peter, 
rather than Peter who responded to the fear by forcing the church in Antioch to judaise. 
 
Reading Gal. 4:29 in the light of Acts 13:13-14:23 places Paul’s reference to the persecutors who 
were “born according to the flesh” in the context of his recent persecution by the Jews of the 
synagogue a short time ago. His readers, whom Gal. 3:4 suggests had already suffered, could not 
have failed to make this connection. The present aspect to the persecution implied in “so also it is 
now” (οὕτως καὶ νῦν) in Gal. 4:29 could be taken two ways. It could refer to a current persecution 
that the churches were experiencing as Paul wrote, either a resurgence of persecution that had arisen 
after Paul left, or a continuation of the same persecution that had transferred its focus from Paul to 
the churches after Paul left. Alternatively the present aspect could refer to persecution of the 
churches of Jesus Christ as a customary habit of the Jews of the synagogue, which hung over the 
churches, without implying it was happening at that precise moment. Either of these two options 
could have rung true for the Galatian churches receiving this letter.  
 
The point Paul is making in Gal. 4:21-31 is that the agitators’ gospel is the same gospel from the 
same mother as the Jews of the synagogue who were persecuting the churches. While this thesis 
will argue that there were distinct differences between the agitators with their goals and the Jews of 
the synagogue with their goals, this passage is recognising their common theology. Paul is placing 
that theology in social history. The intensity of the persecution is not the issue here: it is the 
alignment of the agitators’ gospel of works of Torah with the theology of their persecutors from the 
synagogue.
280
 Paul insists that those who share the gospel of works of Torah with the persecutors 
should be put out of the church. 
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In conclusion, when the three direct references to persecution are read together in the light of Acts 
13:13-14:23, they provide evidence that the churches had experienced past persecution (Gal. 3:4), 
faced a current threat of further persecution (Gal. 6:12) and possibly endured a present persecution 
even as Paul wrote (Gal. 4:29 and 6:12). They also suggest that the persecutors were not the 
agitators, but were the Jews of the synagogue.  
 
2.4.4 The place of persecution within the structure of the letter 
 
Further support is given to this central place of persecution within the situation by the position of 
these references to persecution within the flow and structure of the letter. It will be argued that 
Paul’s deliberate placement of these direct references to persecution in key structural positions 
indicates that in Paul’s mind persecution, and the response to it, was a core component of the 
problem he was addressing. 
 
There are two inclusios that function as enclosing boundaries within the structure of the letter. The 
first inclusio is an outer inclusio comprising the letter’s opening summary (exordium) and closing 
summary (peroratio). The direct reference to persecution in Gal. 6:12 is found within this outer 
inclusio structure.  
 
The outer inclusio around the letter 
A
1
 Opening Summary (exordium Gal. 1:6-10) 
 
                                                The body of the letter (Gal. 1:11-6:10) 
 
A
2 
Closing Summary (peroratio Gal. 6:11-17) 
 
Paul’s opening summary of the situation in the exordium contains many ideas that have parallels in 
his closing summary in the peroratio. Although he does not use the same words in the two halves of 
this inclusio, the parallel themes are evident. Gal. 6:12 is not just a passing observation at the end. 
From the opening rebuke in Gal. 1:6, the whole letter has been building to this closing summary 
rebuke. Together these two rebukes enclose the letter. These opening and concluding summaries 
both address the one historical situation, but from different angles. The opening summary focuses 
on the situation from the angle of the actions and concerns of the Galatian churches. The closing 
summary addresses the same situation with a focus on rebuking and critiquing the actions and 
motives of the agitators. Deserting the gospel of Christ in Gal. 1:7 finds a parallel in trying to avoid 
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persecution for the cross of Christ in Gal. 6:12. The agitators “troubling” the Galatian churches 
(with an implication of fear) in Gal. 1:7 finds a parallel in the agitators “forcing” them to submit to 
circumcision in Gal. 6:12. The reference to “trying to please people”281 in Gal. 1:10 finds a parallel 
in “want to make a good showing in the flesh” and “that they may boast” in Gal. 6:12-13. Both 
halves of the inclusio highlight the contrast between pleasing people and true allegiance to Christ 
and his gospel. Paul raises each of these themes in the exordium, addresses them in detail through 
the letter then returns to them to close in the peroratio. Recognising that Gal. 6:12 is part of the 
outer inclusio that forms a summary framework around the whole letter shows that Paul has chosen 
to place this reference to persecution for the cross of Christ at an integral place in his answer to the 
historical situation.    
 
The second inclusio is an inner inclusio found in parallel comments of direct address that form a 
boundary around the theological argument of the letter. The direct reference to persecution in Gal. 
3:4 can be found within the first half this inner inclusion, and the reference in Gal. 4:29, while not 
strictly within the second half of this inclusio, flows out of the second half. This inner inclusio 
places the theological arguments within a framework of direct reference to persecution.  
 
The inner inclusio around the theological argument 
A
1
 Opening Summary (exordium Gal. 1:6-10) 
 B
1
 direct rebuke (Gal. 3:1-5)  
                                               C Theological argument (Gal. 3:6-4:7) 
 B
2 
direct rebuke (Gal. 4:8-11)   
A
2 
Closing Summary (peroratio Gal. 6:11-17) 
 
Hansen proposes that Gal. 3:1-5 and Gal. 4:8-11 form an inclusio of rebuking questions that 
surround the Abraham argument (Gal. 3:6-4:7).282 While this thesis does not follow Hansen in all 
the details of his proposed chiasm, his argument for this inclusio around the theological argument of 
the probatio has merit.283 The points of similarity extend beyond simply both being rebuking 
questions. Both refer to the Galatians as having started well with the gospel of Christ as Paul 
understood it, but now being in danger of going astray. Both refer to turning to elements of this 
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world (σάρξ and στοιχεῖον) and to Jewish practice (the next section will argue that Gal. 4:10 
primarily refers to Jewish feasts). Both finish with Paul’s concern that his work with them has been 
in vain.  
 
The reference to suffering for the gospel of Christ in Gal. 3:4 is found in the first half of this inner 
inclusio (B
1
). Although the second half of the inclusio (B
2
) does not mention suffering, Gal. 4:8-11 
needs to be read in the context of the verses that follow which do allude to suffering for Paul’s 
gospel.284  
 
Placing Gal. 4:10 in the Context of Gal. 4:12-30 
 
In Gal. 4:12, Paul commands the Galatian churches to “become as I am, for I also have become as 
you are.” He then proceeds to write of his “bodily ailment” or “weakness of the flesh”285 (ἀσθένειαν 
τῆς σαρκός). Many have taken this to refer to illnesses, but when Galatians is read within the 
background of Acts 13:13-14:23, another option arises. This “weakness of the flesh” could refer to 
wounds from persecutions, such as the stoning at Lystra.286 This would require his reference to 
when he “preached the gospel to you at first” (τὸ πρότερον) in Gal. 4:13 to encompass his return 
visit through the colonies of Galatia in Acts 14:23 after his stoning. His words “though my 
condition was a trial to you, you did not scorn or despise me” would refer to the churches receiving 
Paul when he stayed with them on that return leg of the journey after having been stoned, despised 
and rejected by both the Jews and leading Gentiles of the colonies. So when he says, “become as I 
am, for I have become as you are,” it would fit this context for him to be asking them to “be willing 
to endure persecution like me, for I endured persecution like you are enduring now.”  
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This understanding creates a natural flow from Gal. 4:12-20 into Gal. 4:21-30, which continues the 
theme of questioning their attraction to the agitators’ Jewish gospel and builds up to the remaining 
direct reference to persecution in Gal. 4:29. At the end of the allegory about the son of Hagar 
persecuting the son of Sarah (Gal. 4:22-29), Paul provides the key to its interpretation. In Gal. 4:29 
he says, “just as at that time he who was born according to the flesh persecuted him who was born 
according to the Spirit, so also it is now.” His words “so it is now” were a cue for his readers to line 
up the characters and events in the story with the persecution they were now experiencing. They 
knew who the current persecutors were and who was being persecuted now. Reading Gal. 4:21-29 
in the light of Acts 13:13-14:23 and the references in Galatians to persecution discussed above, we 
can deduce his readers knew the persecutors were the Jews of the synagogue, and they themselves 
were the persecuted. When read in this light, Paul’s question, “Tell me, you who desire to be under 
the Law, do you not listen to the Law?” is asking them, “Why do you want to adopt the theology 
and practices of those who have always opposed the gospel of Christ and are now persecuting you?” 
This unites Gal. 4:8-30 under the one theme. The Galatian churches began by accepting Paul and 
his gospel (Gal. 4:9, 14), they were willing to endure suffering for his gospel with him (Gal. 4:14, 
16), but now, while being persecuted (Gal. 4:29), they were turning away from his gospel to Jewish 
ways (Gal. 4:10, 21). 
 
When Gal. 4:8-30 is understood this way, as one unit, it connects the second half of the inner 
inclusio (Gal. 4:8-11) to the reference to persecution in Gal. 4:29. Not only are both halves of the 
inclusio concerned that the churches might run in vain, in both cases this concern is built on their 
consideration to abandon Paul’s gospel and to adopt the agitators’ gospel of Torah observance in 
the face of persecution.
287
  
 
This inclusio enclosing the probatio with direct references to persecution provides an interpretive 
key to the purpose of the probatio. The probatio is giving the theological reasons why abandoning 
Paul’s gospel and turning to works of Torah (Gal. 3:1-5) and Jewish festivals (Gal. 4:8-11) in the 
face of persecution is a course of action that will render their previous acceptance of his gospel 
vain. This is not to deny the commonly held view that the probatio is refuting the theology of the 
agitators’ gospel, but theological purpose alone is an inadequate explanation, for it ignores that Paul 
is also addressing the very tangible persecution that the Galatian churches faced. 
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Not only does Gal. 4:8-11 mirror Paul’s concerns in Gal. 3:4, this inner inclusio also mirrors the 
wider inclusio of Gal. 1:6-7 and Gal. 6:12-13 in that both inclusios surround the theological 
argument and the letter as a whole with the theme of abandoning the gospel of Christ to avoid 
persecution. Paul’s references to persecution and attempts to avoid it are not just passing remarks. 
Paul has self-consciously built these references to persecution into key features of the structure of 
the message of the letter. This is evidence that in Paul’s mind persecution was central to the 
situation. He was not just explaining the difference between the two gospels: he was applying his 
theology to give them reason not to abandon his gospel in the face of persecution.   
 
2.4.5 Other references to persecution 
 
Having established from these inclusios the place of persecution within Paul’s understanding of the 
situation, some of the other references to persecution in the letter become clearer. In Gal. 5:7-11 and 
6:17 Paul refers to his own persecution in the same context as the issues the Galatian churches were 
enduring. In Gal. 1:4 and 1:23 he makes other relevant references to persecution. 
 
In Gal. 5:11 Paul states “But if I, brothers, still preach circumcision, why am I still being 
persecuted?” This assumes that both Paul and his readers shared the common knowledge that his 
gospel of the cross (without Torah observance or circumcision) was an offence to the Jews and 
would lead to persecution and, conversely, that if he had started preaching circumcision, then the 
persecution would have ceased. Paul’s rhetorical question “But if I, brothers, still preach 
circumcision” implies that the agitators were claiming that Paul (like them) also now preached 
circumcision. Reading Gal. 1:10 in the light of this also suggests that Gal. 1:10 can be read as a 
sarcastic rebuttal of the agitators citing Paul as support for their goal of using circumcision to please 
people. In summary, Gal. 5:11 agrees with Gal. 6:12 that circumcision was a way of avoiding 
persecution and was part of the situation they were facing. Paul’s association of his persecution 
(Gal. 5:11) with the persuasion they were facing (Gal. 5:7-8) suggests that he and the Galatians 
knew the situations were linked, or at least similar. 
 
In Gal. 6:17 Paul refers to bearing the marks of Jesus on his body. Paul knew those in Lystra had 
seen him receive scars from his stoning there. As he went back through Galatia after the stoning, 
those in the other towns would have seen the vivid marks of his stand for his gospel.
288
 Barnett 
argues convincingly that Paul probably arrived in Galatia already bearing the marks of lashings 
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received in the synagogues of Syria and Cilicia.
289
 Interpreting Gal. 6:17 as a reference to his scars 
from whippings and the stoning in Lystra opens two implications. In the context of Paul’s message 
in Acts 14:22 about the necessity of entering the kingdom through tribulation, Gal. 6:17 could be 
making a caustic warning not to make ridiculous claims that he was trying to avoid persecution. 
Alternatively, it is more likely he was rebuking them implying, “I bear the scars of stoning and 
whippings for Christ. Don’t talk to me about your need to avoid persecution.”  
 
In Gal. 1:4 Paul describes the purpose of Christ’s death as “to deliver us from the present evil age.” 
While not denying the allusion to God’s deliverance of his people in the Old Testament, or to the 
eschatological deliverance Christ brings, this sentence needs further consideration in the light of the 
references to persecution throughout the letter. Translating the phrase ἐκ τοῦ αἰῶνος τοῦ ἐνεστῶτος 
πονηροῦ as “the age of the present evil” highlights the possibility it alludes to the persecution they 
were suffering. When read in the light of later references to persecution it is possible Paul chose this 
wording in Gal. 1:4, at least in part, to have the connotation that Christ’s death will ultimately bring 
the Galatians deliverance from persecution in this present age and bring them to a better age. This 
would not be the only place in the letter that Paul uses a theology of the cross to address the 
persecution they were suffering.  
 
In Gal. 1:23 Paul refers to his reputation as one who once tried to destroy the church. Although the 
primary purpose of this story was to highlight that Paul received his gospel as a direct revelation 
from God, it is also possible to see that he was indicating to the Galatian churches that zeal for the 
Judaism of the synagogue had led him to persecute Christians for the gospel of Christ. From his 
experience on the other side, he knew about this form of Judaism that persecuted the churches of 
Christ.
290
 Paul wanted the Galatian churches to be well aware he understood what they were going 
through, but they must stand for the gospel of Christ. 
 
2.4.6 Persecution was an integral part of the situation 
 
In conclusion, the literary goals of Luke and Paul differed in some respects, yet shared much in 
common in other respects. Paul wrote specifically for the Galatian churches in the midst of their 
current situation. Luke’s wrote some decades after these events for Churches enduring persecution. 
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His aim was to record and interpret these earlier events to give his contemporary readers a theology 
to enable them to understand their own persecution and have reason to endure “through many 
tribulations.”291 Looking beyond their different audiences and literary goals, and allowing for 
development in the historical situation between the events Luke records and the situation Paul 
addressed, the two accounts are compatible and can be interpreted as each informing us about 
different stages of one developing situation in Galatia. The evidence examined supports the theory 
that, although Paul did not dedicate many words to the topic, persecution was a central component 
of the situation in Galatia. Luke’s account of Paul’s recent visit to Galatia shows that persecution 
toward his gospel incited by the Jews was an integral part of his experience there. Paul predicted 
that after he left Galatia the churches would also suffer for his gospel as he had. A short time later 
Paul wrote his letter which features several direct references to persecution. The churches had 
previously suffered (Gal. 3:4), were now experiencing persecution (Gal. 4:29) and the threat of 
future persecution hung over at least some of their leaders (Gal. 6:12). The way Paul embeds these 
references to persecution in the structure of the letter, both enclosing the theological argument and 
also incorporating them into the summary framework of the whole letter, shows that in Paul’s 
understanding persecution was integral to the issues involved in the situation. Other allusions to 
persecution scattered through the letter support this conclusion. Persecution was at the core of the 
historical situation.  
 
Galatians makes brief allusions to the persecutors, but does not explicitly name them. Acts does 
explicitly identify the Jews as the instigators of the persecution of Paul during his recent time in 
Galatia. There are numerous significant points of connection between Luke’s account of Paul’s time 
in Galatia and the letter Paul wrote shortly after. No evidence exists of any other source of 
persecution. The same factors that precipitated the persecution in Acts — Paul’s gospel, Gentiles 
joining the church, and the Jews of the synagogue — were all still there. The most likely scenario is 
that the persecution of the Galatian churches was a continuation of the persecution against Paul in 
Acts, or a resumption of a similar persecution against the churches by the same people. Acts 13:13-
14:23 provides an explanation for how Paul could write one letter to all the churches of Galatia 
addressing a common situation that involved persecution for his gospel. Understanding the place of 
persecution in the historical situation crystalises the reason why the churches were deserting Paul’s 
gospel, even though they were troubled about doing so. The Galatian churches were both troubled 
and tempted by the agitators’ gospel. They were troubled in that they understood that following the 
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agitators’ gospel involved deserting Paul’s gospel and Paul himself, but they were tempted because 
they could see it would enable them to avoid persecution. The historical situation Paul addressed 
was theological at heart, but persecution gave it a tangible pragmatic social aspect.  
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2.5 Roman involvement in the situation 
 
2.5.1 The evidence for Roman involvement in the situation 
 
In recent years various scholars have proposed understanding Galatians and the persecution from 
within its historical setting in Roman Galatia. These proposals argue that remarks in Galatians 
which do not explicitly mention Roman or imperial cult factors do implicitly hold such 
connotations. This section will examine Galatians and Acts for evidence of the involvement of 
Roman or imperial cult factors in the historical situation Galatians addresses. It will conclude that 
while Galatians does not provide evidence of Roman involvement in the situation, Acts 13:13-14:23 
does. However, the evidence for imperial cult factors remains elusive.  
 
2.5.2 The evidence in Galatians  
 
The strongest evidence for an imperial cult background to the historical situation in Galatia is found 
in Gal. 4:10.
292
 Hardin argues that the reference in Gal. 4:10 to observing “days and months and 
seasons and years” is a reference to observing the cultic calendars of the Roman colonies which 
were dominated by the imperial cults.
293
 The context of Gal. 4:8-11 refers to being “enslaved to 
those that by nature are not gods” and speaks of the Galatian churches being tempted to “turn back 
again to weak and worthless elementary principles of the world.” The Gentiles of the Galatian 
churches would have recognised these as references to their former pagan worship. Although his 
argument is strong thus far, the case that Gal. 4:10 refers to Roman festivals is not irrefutable. 
While he cites parallel references to Gal. 4:10 in Seneca and other sources,
294
 the reference to “days 
and months and seasons and years” is also close to the phrase Justin uses of Jewish feasts.295 
Parallel references in literature outside Galatians do not solve the matter.  
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The strongest case against understanding Gal. 4:10 as a reference to Roman feasts is the wider 
context in which the verse is found. The allusions to pagan worship in Gal. 4:8-10 are not the only 
context. There are several levels at which the wider context of the verse weighs in favour of a 
Jewish context for the verse.
 
 
 
These words in Gal. 4:10 are located within Gal. 4:8-10 which together with Gal. 3:1-5 form an 
inclusio of direct address enclosing the teaching of the probatio. Reading these words within the 
context of the other half of this inclusio provides reason to understand these words in Gal. 4:10 as 
referring to Jewish festivals. Both halves of the inclusio, Gal. 3:1-5 and 4:8-11, refer to the Galatian 
churches as having started well with the gospel of Christ but now turning to elements of this world 
(σάρξ in Gal. 3:3 and στοιχεῖον in Gal. 4:9) and being in danger of going astray. Both finish with 
Paul concerned his work with them has been in vain. Thus Gal. 4:8-11 should be understood as 
revisiting the topic of Gal. 3:1-5. The focus of Gal. 3:1-5 was the Galatian churches turning to 
works of Torah (Gal. 3:2, 5). If the words “days and months and seasons and years” in Gal. 4:10 are 
read in parallel with “works of Torah” and understood as Jewish festivals, this maintains the 
balance within the inclusio. Understanding them as Roman festivals upsets the balance of the 
inclusio. 
 
A second factor that weighs in favour of Gal. 4:10 referring to Jewish festivals is the harmony this 
maintains between the inner and outer inclusios. The outer inclusio is dominated by Jewish content 
with references to circumcision and Torah. A reference to Roman imperial cult festivals in Gal. 
4:10 would create disharmony in that balance as well.  
 
A third factor that weighs in favour of these words referring to Jewish festivals is the distinctly 
Jewish content of the teaching of the probatio which Gal. 4:10 as part of the inner inclusio frames. 
The content of the probatio is focused on whether righteousness is obtained by means of works of 
Torah or faith like Abraham in the promise of God. It would be unusual to frame an extended 
section of teaching focused on Jewish Torah with a reference to Roman festivals, whereas a 
reference to Jewish festivals is natural in this context.   
 
A fourth factor that supports reading Gal. 4:10 as a reference to Jewish festivals is the context that 
leads into the inclusio structure. While the immediate context of the term “slavery to στοιχεῖα” is 
the reference to pagan religion in Gal. 4:8, the use of the term also picks up the earlier use of the 
same idea of slavery to στοιχεῖα in Gal. 4:3. In Gal. 4:3, the description children “enslaved to the 
στοιχεῖα of the world” (νήπιοι, ὑπὸ τὰ στοιχεῖα τοῦ κόσμου ἤμεθα δεδουλωμένοι) is in the centre of 
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a discussion about slavery to Torah. It is preceded by a parallel reference to “[children] held captive 
under Torah”296 (ὑπὸ νόμον ἐφρουρούμεθα) in Gal. 3:22-25, and is followed by a parallel use of the 
phrase “under the Torah” (ὑπὸ νόμον) in Gal. 4:4. The argument continues in Gal. 4:4-7 to discuss 
the release from slavery to Torah to the status as sons. Thus, although the term στοιχεῖα may refer 
to various identities in other contexts,297 Paul’s repeat of the term slavery to στοιχεῖα in Gal. 4:9 is 
meant to recall the argument about slavery to Torah in Gal. 4:3. In Gal. 4:3-9 Paul is using language 
that has connotations of pagan worship, while discussing slavery to Torah. The effect is to imply 
that the Gentile churches’ observance of Jewish festivals is submitting to the same slavery to Torah 
which the Christian Jews, proselytes and God-fearers were under before Christ, and to compare that 
to a return to slavery to pagan worship.298  
 
The context following the inclusio points in the same direction. Paul changes from a theological 
argument to direct address in Gal. 4:8. The direct address that commences in Gal. 4:8-11 continues 
through to the Gal. 4:21, and beyond, where Paul asks them, “Tell me, you who desire to be under 
the Law …” Gal. 4:8 is the beginning of a long direct challenge over their return to Torah 
observance.  
 
In summary, the interpretation that Gal. 4:8-10 is a reference to Jewish feasts is consistent with the 
unity of theme throughout the letter. While Paul does use language that alludes to the Galatian 
Gentile Christians’ former lives in pagan worship in Gal. 4:8-10, the topic of discussion is their 
contemplated observance of the festivals of Torah. Therefore, although Paul may have used 
deliberately ambiguous language in order to compare slavery to Torah with slavery to pagan 
στοιχεῖα, Gal. 4:10 should be understood to refer to Jewish festivals, not Roman festivals.  
 
Winter has led the way to interpret Gal. 6:12 as a reference to the adoption of circumcision in order 
to avoid persecution by sheltering under the Jewish exemption from participation in the imperial 
cult festivals.
299
 He argues that the word εὐπροσωπῆσαι (“make a good showing”) is the Greek 
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equivalent of a technical Roman legal term. In support of this he proposes that καυχήσωνται (“they 
may boast”) needs to be understood in terms of being confident in their legal standing of exemption 
from participation in the festivals.
300
 However, there are other ways these words can be understood. 
Winter’s proposal requires these terms to be read within the semantic domain of legal terminology. 
However, Paul’s use of the same term in the next verse (Gal. 6:14) is clearly from the semantic 
domain of shame and honour terminology, which is a common use of the word.
301
 If the other half 
of the inclusio is considered for balance, Paul’s parallel reference to pleasing people in Gal. 1:10 is 
better understood within the domain of shame and honour than legal standing. In summary, the 
wider context of the letter weighs in favour of reading these terms within the semantic domain of 
shame and honour. This would mean that the words should be interpreted as an accusation that the 
agitators were seeking favour and honour through forcing the Galatian churches to submit to 
circumcision. This does not support the proposal that they refer to an attempt to seek a legal persona 
in order to gain exemption from participation in the imperial cults. 
 
In conclusion, although some strong arguments have been put forward by scholars for the 
dominance of the imperial cults within the culture and societal structure in Galatia during the reign 
of Claudius, conclusive evidence is lacking in the text of Galatians for references to imperial cults. 
While Gal. 4:8 does point to a dominantly Gentile membership of the churches and Gal. 6:13 
indicates that at least some of the agitators were Gentiles, the issues involved appear distinctly 
Jewish.  
 
2.5.3 The evidence in Acts  
 
The text of Galatians provides no evidence of Romans or Roman issues being involved in the 
historical situation, apart from the allusion to those inside the church having a background in pagan 
worship. Acts 13:13-14:23, however, suggests there may be more to the matter.  
 
The Galatian churches included Romans 
 
The churches of Galatia were all located in Roman colonies. The God-fearers (Gal. 13:16, 26) and 
“the devout converts to Judaism” (Acts 13:43), whom Paul addressed at the synagogue in Pisidian 
Antioch, were Gentiles and were likely to have included Roman citizens. The gathering of “almost 
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the whole city” (Acts 13:44) most likely included Roman citizens and other inhabitants of the 
Roman colony.
302
 Acts 14:1 mentions both Jews and Greeks from the synagogue in Iconium 
believing in Christ. In Lystra no synagogue or local Jews are mentioned, so the disciples mentioned 
in Acts 14:20 were most likely all Gentiles. We do not have enough information about Derbe to 
make any judgment there. From these accounts we can deduce that many of the members of 
Galatian churches were Gentiles and probably included Romans. Therefore Gentiles, including 
Roman citizens, would have been on the receiving end of the persecution. This is consistent with 
Gal. 4:8-11 which alludes to Galatian Christians having a background in pagan worship.  
 
The persecutors of Paul included Romans 
Acts 13:13-14:23 provides evidence of Roman involvement in the original persecution of Paul in 
Galatia. In Acts 13:50 “the devout women of high standing and the leading men of the city,” who 
persecuted Paul in Antioch, would have been the Roman elite of the city. In Acts 14:4 “their rulers” 
in Iconium would have been the Roman city officials. While “the crowds” of Lystra were probably 
not of similar noble distinction, the inhabitants of the Roman colony involved in the persecution of 
Paul most likely included Roman citizens. 
 
The Romans were stirred up by Jews 
Although Gentiles, including certain leading Romans, were involved in the persecution of Paul, the 
persecution was never initiated by these Romans. They were persuaded to participate by the Jews of 
the synagogue. In Antioch the leading Romans were “incited” by the Jews (Acts 13:50). In Iconium 
the unbelieving Jews “stirred up the Gentiles and poisoned their minds” (Acts 14:2). In Lystra the 
Jews “persuaded the crowds” (Acts 14:19). So while Luke provides evidence of Roman 
involvement at the highest levels in the persecution of Paul, he lays the responsibility at the feet of 
the Jews of the synagogue. 
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2.5.4 The Romans were involved as persecutors 
 
In conclusion, although Galatians provides no evidence of Roman involvement or Roman issues in 
the historical situation, apart from church members being Gentiles, Acts 13:13-14:23 rounds out the 
picture. At the centre of the events in Acts 13:13-14:23 were three distinct incidents in which the 
Jews within the Roman colonies of Galatia were able to incite leading Romans (Antioch), Roman 
rulers (Iconium) and inhabitants of the Roman colonies (Lystra). Luke’s account of the events 
focuses on a different demographic in each of the Roman colonies. However, that does not mean the 
other demographics were not involved in each case. For example, although Luke’s account of 
events in Iconium focuses on the opposition of the rulers, that does not mean other leading Romans 
or ordinary inhabitants of the colony were not involved, nor does it mean that some Greeks were not 
involved. He appears to have concentrated on those who drove the persecution, rather than limiting 
the persecution to that demographic. Therefore, this thesis will refer to “Roman opposition” or 
“Romans” as co-referential inclusive terms. If, as has been argued, the persecution in Galatians was 
a continuation, or resumption, of the earlier persecution of Paul described in Acts, the Roman 
involvement can be expected to have continued into the situation Paul’s letter addressed. 
 
The matter is not as simple as whether the Jews or Romans were involved. Both were involved. 
They worked together, but the Jews initiated and drove the persecution. Several questions arise out 
of this for which neither Galatians nor Acts provides answers. What was the nature of Jewish–
Roman relations that enabled this cooperation to occur? There is a need to understand this 
partnership from the angle of the Jews of the synagogue. Why did the Jews appeal to Romans to 
become involved in their attempts to persecute the Galatian churches? There is also a need to 
understand this from the perspective of the Romans involved. Why did the Romans and other 
Gentiles listen to the Jews and get involved in the persecution of the churches?  
 
The Jewish angle on Roman–Jewish cooperation 
 
Reading Galatians and Acts 13:13-14:23 in the light of each other provides some insight into 
understanding the Jewish involvement in the Jewish–Roman cooperation. The Jewish incitement of 
Romans explains why Paul blames the Jews in Gal. 4:29 even though Romans were involved. It 
also raises more questions. In Acts 13:45 Luke attributes the Jewish motivation for their opposition 
to Paul to the fact that they ἐπλήσθησαν ζήλου over the Gentile following he attracted. Most 
English translations translate this as “filled with jealousy.” This phrase, however, could also be 
translated “filled with zeal” which carries very different connotations. Translating this as “zeal” fits 
101 
 
well with the Jewish persecution of Paul for not expecting circumcision. On the other hand, 
understanding it as “jealousy” over the Gentile crowd Paul attracted opens up questions about 
Jewish–Roman relations. Why were the Jews concerned about Paul building relations with the 
Gentiles of the colonies? Why were they so “jealous” that they initiated such violent action?  
 
The Roman angle on Roman–Jewish cooperation 
 
Acts 13:50 and Acts 14:5 provide evidence that Romans were involved in the persecution in 
Galatia, but this evidence also raises some questions. The Jews of the synagogue were able to incite 
certain influential Romans against Paul. What appropriate accusation could the Jews have brought 
to these influential Romans in Galatia to persuade them to persecute a visiting rabbi who was 
popular among their own citizens? Even in Palestine, where the Jewish leadership could expect a 
hearing from the Roman prefect, the Jews knew better than to bring a charge of Jewish law, such as 
blasphemy, to the Romans. Instead they put forward the charge that Jesus was a rival to Caesar.303 In 
Acts 18:14-16, Gallio refuses to become involved in a complaint the Jews of the synagogue raise 
against Paul, ruling it was a matter of Jewish law. In Acts 13:50 and 14:5, Luke does not record 
their words to the Romans. While the evidence of Galatians and Acts does not rule out the 
involvement of imperial cult factors in the situation, it does not compel, or even point, in that 
direction either. The case for the situation revolving around non-participation in the imperial cults 
rests on the place of the cults in the socio-historical environment. This raises the question, Are there 
other aspects of the socio-historical environment that could provide alternative explanations for why 
Romans would get involved in a dispute between Paul and the synagogue over the gospel and 
Torah? The words “stirred up persecution against Paul and Barnabas, and drove them out of their 
district” and “an attempt was made … to mistreat them and to stone them” read like a display of 
force by the Romans involved rather than a formal legal proceeding. If that is the case, who were 
these “devout women of high standing and the leading men of the city” and what influence did they 
hold that they could exert such force without reference to the legal system?  
 
In summary, all of these questions raised revolve around the one issue: the nature of Jewish–Roman 
relations in Galatia. In order to understand the situation at Galatia one should not consider either an 
exclusively Jewish or Roman background to the persecution, but one must understand how these 
two groups related to, and interacted with, each other. What was the nature of the relationship 
between the Romans and the Jews of the synagogue for these influential Romans to be bothered to 
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listen to this minority group of foreigners within their colonies and get involved in their disputes? 
What could the Jews have said to the Romans that convinced them to persecute Paul? 
 
2.6 Conclusions from Galatians and Acts for where to look deeper 
 
Following the line of enquiry begun by Mitchell and Winter this thesis has pursued the implications 
of the South Galatian Theory to understand Galatians. This has led to finding evidence in Acts 
13:13-14:23 that complements and highlights evidence in Galatians that could otherwise be easily 
overlooked or sidelined as irrelevant. Galatians presents the situation as primarily a theological 
battle between Paul and the agitators for the supremacy of their respective gospels. However, the 
combined evidence of Galatians and Acts 13:13-14:23 brings to our attention the context of 
persecution from both the Jews of the synagogue and the Romans of the colonies. The few 
references in Galatians to persecution, as brief as they are, indicate it was a significant factor in the 
situation. The situation must be seen as much more than a theological or ecclesiological battle 
within the churches.  
 
The agitators’ gospel of righteousness through works of Torah has tended to lead scholarship to 
conclude that the Jews and the agitators were the same group. However, one of the keys to the 
situation is to realise that Gal. 6:12 makes it clear that there were not two parties involved but three: 
the churches; the agitators, who were within the churches and trying to avoid persecution; and the 
persecutors. Acts clarifies that the persecutors were Jews of the synagogue who did not accept 
Paul’s gospel and certain Romans they had incited. Where the possibility of confusion lies is that 
the agitators (trying to avoid persecution) and the Jews (the persecutors) shared the same theology. 
However, they were driven by very different motives. The agitators deliberately promoted the 
theology and practice of the Jews in order to deflect their persecution. The failure to recognise this 
distinction can easily lead to confusion both over identities and over to whom certain references in 
Galatians apply. For example, this partly explains why there is so much disagreement over whether 
the children of Hagar in Gal. 4:21-30 refers to the Jews or the agitators, or both as the one identity. 
This thesis takes the view that in Gal. 4:21-30 Paul is directly confronting the churches over the fact 
that the agitators shared the same theology as their persecutors, the Jews. Paul is laying the 
challenge, Why do you want to follow the agitators to adopt the theology of the Jews of the 
synagogue who are your persecutors?  
 
Real life situations are often complex. They can encompass many factors and different parties 
working to diverse agenda. The historical situation Paul addressed was such a situation. The Jews of 
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the synagogue, the Romans involved in the persecution, the agitators, the churches who were 
disturbed by the agitators’ gospel, and Paul all had their own perspectives from which they viewed 
the situation and had unique priorities and goals within the situation. Only when we begin to 
understand the complex interaction between Paul, the agitators, the churches, the Jews of the 
synagogues and the Romans can we begin to grasp the historical situation.
304
 
 
Although making a distinction between theological and social aspects of the situation risks 
anachronistically dividing one integrated and unified whole into modern Western categories, this 
has been a useful analytical tool. As the letter opens, the situation appears to be a theological issue 
of whether or not the Galatian churches would abandon the gospel of the grace of God in Jesus 
Christ, and adopt the agitators’ gospel. This agitators’ gospel is later revealed to have necessitated 
works of Torah, and specifically circumcision, to obtain righteousness.  
 
As the letter progresses, the social issue of persecution increasingly raises its head. The churches 
had already suffered, were perhaps currently suffering, and faced the threat of further persecution. 
This persecution had at least the potential to be of a serious level of intensity. Although Roman 
rulers and colony inhabitants were involved in the persecution, the Jews of the local synagogues 
were the instigators. There is ambiguity over whether the Jews’ motive was “zeal” or “jealousy.” 
The letter’s references to persecution reach a climax in Gal. 6:12-13 where Paul makes it clear that, 
although the agitators’ gospel focused on receiving righteousness, the agitators were two-faced. 
Their primary goal of avoiding persecution sat, like an iceberg, mainly below the surface. 
 
The whole picture of the situation that Paul addressed was a complex integration of both theological 
and social concerns. So why is the letter so focused on Paul’s theological propositions and 
supporting arguments, with only passing allusions to the social aspects? Despite the persecution 
from the Jews and Romans, Paul’s main concern was that the agitators, who were among the church 
leaders, were forcing the Galatian churches to abandon his gospel and adopt their gospel and submit 
to circumcision. The crux of the situation was whether the Galatian churches would transfer their 
loyalty to the agitators and their gospel in order to avoid persecution, or whether they would remain 
loyal to Paul and stand for Paul’s gospel in the face of the threat of persecution. Paul focused on the 
soteriological realities of righteousness in Christ because his main concern was the churches’ 
relationship with God. They could not seek righteousness through works of Torah and adopt 
circumcision without the disastrous consequence of denying God’s righteousness through the grace 
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of God in Christ. At the same time, his theological arguments also address the social issues. The 
Christians’ relationship with God provided them with the ultimate reason to stay loyal to his gospel 
and not submit to circumcision to avoid persecution. They could not try to avoid persecution 
through circumcision without cutting themselves off from righteousness in Christ. Paul’s focus on 
his theological argument and the soteriological consequences of their actions addresses both the 
theological and social issues of the situation.  
 
This chapter also argues that, despite long-held popular opinions, the evidence from Galatians and 
Acts can be read to suggest that the agitators were from the local Galatian leadership, including 
Gentiles, rather than visiting Jewish-Christian missionaries. However, the point argued is not that 
they could not have included some visiting Jewish-Christian missionaries, but that there is no 
reason to introduce such outsiders when all the evidence can be explained from local factors.  
 
The following chapters will allow the evidence of the socio-historical environment of Claudian 
Galatia to shed light on these matters. Chapter Three will explore the socio-historical realities of 
Roman relations with the Jews living in their colonies in Claudian Galatia. If jealousy was the Jews’ 
motivation for the persecution, why might the Jews have been jealous that Gentiles were following 
Paul? What appeal could the Jews have made to leading Romans and to their Gentile neighbours 
that would have incited them to persecute a visiting Jewish Pharisee? What relationship did the 
Jews of the synagogue have with these influential and ruling Romans that the Romans would be 
persuaded to partner with the Jews in this persecution?  
 
Chapter Four will consider the agitators’ strategy. The key considerations revolve around how 
works of Torah and submission to circumcision could enable Gentile Christians to avoid 
persecution within the socio-historical environment of Claudian Galatia. In light of Roman 
involvement in the persecution, how would the Christians’ adoption of circumcision be seen by 
Roman eyes? Submitting to circumcision to avoid persecution is perhaps understandable to pacify 
zeal from the Jews of the synagogue, but how could Gentiles adopting circumcision have pacified 
their Roman persecutors?   
105 
 
Chapter 3  
Understanding Jewish–Roman relations in Galatia: Claudius’ edict of protection 
of Jewish customs and Roman patronage of local synagogues  
3.1 Jews and their Roman rulers in Claudian Galatia 
 
Flowing on from Chapter Two, this chapter will investigate Jewish–Roman relations within the 
Roman colonies of Claudian Galatia. It will consider this from both the Roman and Jewish 
perspectives. How did Jews fit into the Roman colonies in Galatia during the reign of Claudius? 
What standing did Jews have with the Roman leaders? Were there benefits from having a Jewish 
identity in a Roman colony? 
 
It will then consider what light these matters shed on the situation being addressed in Paul’s letter to 
the Galatians. Chapter Two concluded that one key to understanding the persecution mentioned in 
Galatians is to understand the ζῆλος and persecution reported in Acts 13:13-14:23. This chapter will 
seek to understand the Jews’ jealousy that Gentiles had come to listen to Paul. What was the nature 
of the relationship between the synagogues and the leading men of these Roman colonies in 
Claudian Galatia that the Jews were jealous to protect? Why did they incite the Roman leaders 
against Paul instead of persecuting Paul themselves? 
 
This chapter will conclude that the Jewish communities of Asia Minor used the association model 
and patron–client relationships with leading Romans to assimilate into the Roman colonies and at 
the same to time to protect and seek the welfare of the Jewish community.  
 
From the Roman angle, why were Romans motivated to partner with the Jews to persecute Paul and 
later the Christian churches? What type of accusations might the Jews have used against the 
Christians that would have incited Romans? Is there a connection between the Roman participation 
in the persecution of Acts 13:13-14:23 and Paul’s gospel?  
 
The chapter will conclude that during the reign of Claudius, Claudius’ edict of protection of Jewish 
customs was the most significant document guiding Romans who decided on disputes arising over 
Jewish customs. Roman patronage of Jewish synagogues was a common way in which leading 
Romans in the colonies showed loyal support for Claudius’ patronage and protection of the Jews. In 
Acts 13:50 and 14:2-5 the synagogue leaders called on the synagogues’ Roman patrons to act 
against Paul for the welfare of the synagogue. They “incited” the synagogues’ Roman patrons to 
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action by accusations that Paul’s gospel, which did not require works of Torah or circumcision, was 
an attack on their customs in violation of Claudius’ edict of protection of Jewish customs.  
 
The association model and patron–client relationships which the synagogue had adopted to integrate 
into Claudian Galatia also provide an explanation for how the churches formed and how the 
agitators could have been persons of influence within the churches. They were most likely the 
churches’ own leaders and/or patrons.  
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3.2 Jews, Greeks and Romans in Galatia 
 
3.2.1 The demographics of Galatia 
 
This section will outline the background to the Greek, Jewish and Roman populations of Galatia. 
These matters are foundational for later considerations of relationships and interactions between the 
various participants in the events of Acts 13:13-14:23. Nothing in this section is controversial; 
much is gleaned from historians of Roman Asia Minor. It will outline the Roman nature and 
political structure of the colonies of Acts 13:13-14:23, including their loyalty to Claudius and the 
dominant influence of Antioch among these colonies in the south of the province.  
 
Prior to the Romans arriving, inland Asia Minor had virtually no cities, apart from those founded by 
the Hellenistic rulers.
305
 These few Greek cities were designed to protect their territory in western 
Asia Minor against both the revolts of the local natives who did not build such cities, and against 
the invading armies of the Gauls and other Hellenistic rulers. Antioch was founded as a Greek city 
by the Seleucid king, Antiochus I. 
 
Between 212 and 204 BC, when Antiochus III captured Phrygia and Lydia, he transported 2000 
Jewish families as military colonists from Mesopotamia and Babylonia to Phrygia and Lydia to 
safeguard Seleucid rule in the area against the local inhabitants who were in revolt.
306
 He settled 
them in the fortresses and other important areas. Typically, in such arrangements their job was to 
guard lines of communication, trade routes and frontier zones. In return they were given land and 
allowed a degree of autonomy to live according to their own laws.
307
 These Babylonian Jews 
brought with them a heritage of existing harmoniously as part of the social structure of the city 
through building relationships with rulers and seeking the welfare of the Jewish people.
308
 It seems 
many other Jews also moved there later because of the good conditions.
309
 They may have come to 
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Asia Minor as foreigners, but they had never been on the outer fringes of society.
310
 When Paul 
arrived during the reign of Claudius, Pisidian Antioch and Iconium were within the Roman 
province of Galatia. They had once been part of Greek Phrygia.
311
 Therefore it is not unreasonable 
to suggest that the Jews of Acts 13:13-14:5 were descended from the original settlers from Babylon. 
The archaeological remains of Pisidian Antioch include a synagogue that would have been an 
unavoidable landmark of a reasonable size within the city.
312
 This suggests a substantial Jewish 
population.
313
 This is consistent with the Jews of Acts 13:50 having influence with the city rulers.
314
 
 
A circular letter sent by the Roman Senate in support of the Jews in 139-138 BC went to many parts 
of Asia Minor, including to the king of Cappadocia.
315
 Iconium, Lystra and Derbe were within his 
territory. This suggests that by the time Paul arrived in these cities the Jewish community had been 
a part of those cities and friends with the Romans for over a century.The mention in Acts 16 of 
Timothy of Lystra, who had a Greek father and Jewish mother, is possibly one example of marriage 
between the local Jewish settlers and the local descendants of earlier Greek settlers. This suggests a 
level of integration with the local community by at least some Jewish settlers. 
 
When the Romans came, the Jews simply transferred their loyalty to the new rulers and moved from 
being under the favour and protection of the Seleucids to that of the Romans. Josephus’ apparent 
inconsistencies make it unclear whether or not the original Jewish settlers who were brought to the 
Seleucid cities had citizenship or not.
316
 The best resolution of that problem is that they had status 
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and rights similar to that of metic, but not full citizenship.
317
 In Paul’s day that was probably still 
the status of the Jewish communities. Whether they had citizenship or metic status, they had 
enjoyed a long and mutually beneficial working relationship with the ruling powers and a secure 
place within the society. By the time the events of Acts 13:13-14:23 occurred they had lived under 
Roman rule protected by the Romans for over 70 years.  
 
In 25 BC Augustus re-arranged the provinces of Anatolia. The province of Galatia now included 
both the northern inland region in which the indigenous Gauls lived, and also the regions of Phrygia 
and Pisidia. Pisidian Antioch was declared free by the Roman Manlius when he subdued the region. 
Augustus constructed a major highway, the Via Sebaste,
318
 and also planted many colonies,
319
 
including making the former Greek colonies of Pisidian Antioch
320
 and Lystra Roman colonies.
321
 
When Antioch was made a Roman colony in 25 BC it consisted of an estimated 3000 colonists
322
 
and was called Colonia Caesarea Antiochia.
323
 
 
Under successive emperors the Romans founded a network of colonies of veteran soldiers.
324
 
Tiberius and Claudius continued to set up numerous colonies. While the capital of the province of 
Galatia was in Ancyra, Antioch was the governing military centre of the southern half of the 
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province of Galatia through which the Via Sebaste passed.
325
 When Claudius came to power he was 
determined to return to the Augustan model of planting colonies. Other colonies founded around 
Antioch later in this period included Germanicopolis, Pappa-Tiberiopolois, Claudiopolis, 
Claudioderbe (Derbe in Acts), Claudiconium (Iconium in Acts), Claudiolaodicia, Claudiocaesarea 
Mistea, and Claudioseleucia. The names of the colonies bear evidence of the influence of Claudius 
within the province of Galatia.
326
 Loyalty to the Julio-Claudian dynasty (Augustus, Germanicus, 
Tiberius and Claudius) was strong in the province.
327
 These colonies and cities engaged in inter-city 
rivalry in bestowing honour and receiving imperial favour.
328
 
 
No doubt Augustus’ purpose (and that of later emperors) behind his network of colonies was similar 
to the Greek purpose of defending his highway as part of the wider intention of pacifying the 
region.
329
 They achieved their pacification aim not only through a military presence, but also 
through the progressive Romanisation of the region that the interaction of the colonists with the 
local population would bring about.
330
 One other aim of colonies was to repay loyal veterans and to 
raise manpower through the settled loyal veterans marrying local women.
331
 The children would be 
eligible for citizenship. Antioch, Iconium, Lystra and Derbe were part of this larger network of 
Roman colonies.  
 
Rome left the local civic authorities to rule their own cities. Law and order, including control of 
civic unrest, was the responsibility of the local civic authorities. However, these civic authorities 
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were subject to the oversight of the emperor’s legate.332 The emperor’s legate governed the 
province of Galatia from Ancyra. Roman provincial governors only had a small staff. The Roman 
governors’ role appears to have been a passive one, hearing litigants and adjudicating disputes. The 
Roman authorities heard legal cases brought before them, but only intervened to enforce the law 
when appealed to or when the local authorities were failing to keep the peace.
333
 This led to an ad 
hoc approach to many matters.
334
 This does not mean the imperial legates were unimportant, for 
their decisions had far-reaching economic, political and social consequences. Their decisions were 
influential in shaping the local society to the imperial administrative system that the Romans had set 
in place. The outcomes of their deliberations were decided on the basis of justice and the interests of 
Rome and her friends and allies. 
 
As in all Roman provinces, the local aristocracy’s relationship with the emperor’s legate was of 
vital importance.
335
 Should anyone become involved in a dispute, having the goodwill of the 
governor could be essential to a favourable outcome.
336
 In the province of Asia the governor had 
oversight of at least 300 civic communities of various sizes.
337
 In Galatia, there may have been 
fewer civic communities, but the assize centre was Ancyra, a considerable distance from the 
southern cities Paul had visited on the Via Sebaste. 
 
In the Augustan age at least one imperial legate was made a Duumvir of Pisidian Antioch. This 
legate appears to have held the position in an honorary fashion from Ancyra and exercised the 
position through a praefectus based in the city.
338
 Likewise they could also simultaneously hold a 
priesthood of a local imperial cult. The local cult would benefit from having a person of importance 
in the position and that person would have their reputation boosted. Having the legate’s patronage 
as honorary Duumvir of the city with his praefectus based in Antioch would have given the city 
significant influence in the south of the province. 
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Pisidian Antioch was a Roman colony, but it was not exclusively Roman.
339
 Roman cities ranged 
from Roman colonies created from nothing that were totally Roman to existing cities that received 
the honorary title of being a Roman city.
340
 Antioch was in between the two. It was a Roman 
military veteran settlement superimposed on an existing Greek city. The result was a composite 
society;
341
 however, it had a dominant core of Italians and a political structure that was very 
Roman.
342
Antioch was not divided into tribes in the normal way of a Greek city, but into vici with 
Latin names.
343
 All citizens were in the tribe Sergia.
344
 Sergius Paulus, the pro-consul of Cyprus, 
who appears in Acts 13:4-12, came from Pisidian Antioch. It had two platea, named “Augusta” and 
“Tiberia.”345 In the inscriptions the boule is called the ordo. The demos is called the populus. The 
offices of flamines and sacerdotes are mentioned.
346
 As well as the specific sacerdotes Augusti
347
 
questors and aediles are mentioned.
348
 Augurs and pontificat” are mentioned.349Antioch was the 
only Pisidian city granted ius Italicum. 
 
Iconium was founded as a colony by Augustus, beside the existing Greek colony.
350
 The name of 
Claudio-Iconium suggests a strong loyalty to Claudius.
351
 Lystra was an Augustan colony founded 
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benefaction to the city (Levick, Claudius, 178). 
113 
 
in 25 BC.
352
 Its political structure was Roman.
353
Although the eight Roman colonies in central 
Anatolia resembled each other,
354
 Antioch dominated the road and was the most Roman.
355
 Of all 
the Roman colonies set up in the area of Phrygia and Pisidia, Antioch was the chief among them. 
 
3.2.2 The significance for the situation in Galatians 
 
When Acts 13:13-14:23 is read against the background of these Roman colonies, certain features of 
the account become clearer. When Luke speaks of “Gentiles” in these colonies they most likely 
included, or possibly even the majority were, Roman colonists. When Luke refers to “the devout 
women of high standing and the leading men of the city” in Antioch and the “rulers” in Iconium, 
these individuals were most likely of the Roman ruling class. His reference to “Greeks” in Acts 
14:1 probably refers to those from the pre-existing Greek colony. Possibly these Greeks in the 
synagogue were descendants of settlers from the time of Seleucid rule, but might also have included 
native Phrygians or Gauls who were Hellenised.
356
 In his account of events in Iconium, Luke 
describes “Greeks” believing, and then switches back to “Gentiles” being poisoned against Paul and 
persuaded to persecute him. This possibly reflects a greater receptivity to the gospel among the 
Greeks. His switch of terminology back to Gentiles in Acts 14:2 might reflect the Jewish opposition 
to Paul persuading Romans colonists and rulers rather than, or as well as, Greeks.
357
 
 
The background of the Jews in Galatia also sheds some light on Acts 13:13-14:23 and Galatians. In 
Acts 13:50 the Jews successfully incited “devout women of high standing and leading men of the 
city” to persecute Paul. These would have been the Roman aristocratic elite of the colony.358 If the 
members of the Jewish community were an established part of society in Antioch enjoying good 
relationships with the Roman rulers by the time Paul arrived, it is likely they used more than simply 
the strength of their argument against Paul. “The Jews” probably had established relationships with 
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 Bruce, Acts, 319-20; Jones, Cities, 134-36; Levick, Roman Colonies, 37, 52, 154,195-97; Peterson, Acts, 406. 
353
 The inscriptions list the offices of “flamines” and “sacerdotes” (CIL iii 14400), “populus,” “decurion” (MAMA VIII 
12) and “duoviri” (CIL III 14400b). 
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 MacMullen, Romanization, 7. 
355
 Levick, Roman Colonies, 43. Mitchell describes Antioch as designed to be a new Rome in Phrygia (Mitchell, 
Pisidian Antioch, 9; Levick, Roman Colonies, 78).  
356
 Acts 14:1. Some translations unhelpfully translate Ἑλλήνων as “Gentiles.” 
357
 Levick argues that the terms “God-fearers” and “proselytes” in Antioch are parallel to “many Greeks” in Iconium 
(Levick, Roman Colonies, 189). Her general conclusion is sound. However, it is likely that Luke is being more precise 
with his terms.  
358
 Mitchell, Pisidian Antioch, 11. Cf. Mitchell, Anatolia, 2:3-10.  
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these Romans to enable access and influence. This raises the question of whether the jealousy of the 
Jews to which Luke refers in Antioch may have been prompted by concern that Paul was forming 
links of influence with the Gentiles who were coming to hear him; Gentiles with whom the Jews 
had existing relationships.
359
 The nature of these relationships and the potential for jealousy shall be 
explored further in later sections of this chapter. 
 
Acts 14:1 records that “events unfolded the same way in Iconium.”360 Again the influence of the 
Jews upon “the rulers” can be assumed to be based on more than the strength of their argument. 
Longstanding relationships developed over years of successful integration must be considered as a 
possible factor in the situation. 
 
Although Lystra and Derbe were also Roman colonies, there is no evidence of the Roman 
authorities being involved in the persecution. The Jews who caused trouble at Lystra came from 
Antioch and Iconium. Being on the branch of the Via Sebaste leading to the more populated route 
through many Roman coastal colonies, it would not have taken long for travellers to take news to 
Antioch and Iconium of what was unfolding in Lystra.
361
 Although inscriptions show that links did 
exist between Roman colonies, the evidence is too scant to conclude anything beyond that links 
existed. However, as the dominant city in the south of Galatia with the legate’s praefectus based 
there, it would not be surprising for the Jews of Antioch to be able to use their links to leading 
Romans in Antioch to carry influence in cities of lesser status such as Lystra.  
 
The phenomenon that “Gentiles” and “Greeks” were present at these synagogues and that Paul 
could draw “almost the whole city” to hear him in Antioch suggests the synagogue was accepted, to 
some degree at least, by the citizens of these Roman colonies. If there were significant numbers of 
Gentiles in the synagogue to hear Paul that first Sabbath, it is not unreasonable for them to include 
Roman citizens. These Romans possibly helped spread the word about Paul’s talk throughout the 
colony before the next Sabbath. Considering the very Roman nature of Antioch as a colony it would 
                                                 
359
 Luke’s description of this jealousy as a negative response that results in opposition to the gospel indicates that he 
was not referring to the positive type of jealousy which Paul wrote about trying to evoke in Romans 10-11.  
360
 See the argument for this translation in Chapter Two, where “the same way” describes the unfolding gospel response 
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be surprising if a significant number of Roman citizens were not included in “almost the whole 
city.”362 
 
In summary, these cities of Acts 13:13-14:23 were all Roman colonies. Antioch was the leading city 
in the region and the most Roman in nature. The Jews had been an accepted part of the society of 
those cities for hundreds of years and enjoyed a relationship with the Romans. The Gentiles 
mentioned were probably mostly Roman colonists (except where “Greeks” are specified). The 
“leading men of the city” and “rulers” whom the Jews “incited” were most likely influential Roman 
elite and Roman civic authorities respectively. In the light of the dominance of Romans within these 
colonies in terms of numbers, influence, and authority, the collective term “Romans” will be used of 
the rulers and inhabitants of the colonies, even though Gentiles of other racial descent were 
probably involved. 
 
The next few sections of the chapter shall explore in greater detail certain aspects of this socio-
historical environment that shed light on the situation in Galatians. It shall focus on the nature of the 
relations and interactions between the Jews and their Roman rulers in the Roman colonies of 
Galatia during the reign of Claudius.  
 
 
 
  
                                                 
362
 See Chapter Two (Section 2.5) for a discussion of Luke’s use of hyperbole in this verse.  
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3.3 The synagogue as an association 
 
3.3.1 Integrating as a community 
 
In Galatia (as was his habit throughout the Diaspora) Paul went to the synagogue first in each city 
he visited.
363
 Much has been written on the strategic gospel reasons he might have started at the 
synagogues.
364
 Yet in Galatia (as also happened throughout the Diaspora), it was the Jews of the 
synagogue who drove the persecution of Paul and later of the ἐκκλησία. Acts names the Jews as 
those who opposed Paul in many places he visited.
365
 Regularly the Jews were the ones who stirred 
up the crowds or took an accusation to the Roman authorities. It is clear there was a close 
relationship between the Jews and the synagogue (as a gathering), but they are not synonyms for 
exactly the same group of people. For in Acts 13:43 “many Jews” believed, but in Acts 13:45-50 
Luke depicts “the Jews” as leading representatives of those from the synagogue who rejected Paul 
and his gospel, and incited the persecution against Paul.
366
 In order to understand these accounts in 
Acts there is a need for a deeper understanding of the identity and social factors behind interactions 
between Paul, the Jews, and the synagogues. 
 
In Galatians Paul does not use the term “the Jews,” but in Gal. 4:21-29 he figuratively refers to 
those behind the current persecution of the Galatians as the sons born from “the present 
Jerusalem.”367 When Paul wrote to the gatherings that had broken away from the synagogues, he 
designated them as ἐκκλησίαι, not as synagogues. There is a need to understand any distinction Paul 
might have wished to imply in this and also how the Roman authorities might have understood any 
difference between the Jewish synagogue and the Christian ἐκκλησία.  
 
Scholarship on the identity and nature of the ἐκκλησία and synagogue has tended to compare both 
to pagan associations.
368
 When comparing synagogues and churches with pagan associations some 
caution is needed. There were differences and similarities. Until recently biblical scholars have been 
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 Acts 13:14; 14:1. Cf. Acts 16:12; 17:1, 10, 17; 18:4, 26. The term “synagogue” primarily referred to the gathering 
rather than to a building.  
364
 E.g. Eckhard Schnabel, Early Christian Mission, 2 vols. (Downers Grove, IL: IVP, 2004), 2:1300-01; I. H. Marshall, 
“Luke’s Portrait of the Pauline Mission,” in The Gospel to the Nations (ed. Peter Bolt and Mark Thompson, Leicester: 
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 Acts 13:45, 50; 14:4; 17:13; 18:12, 28; 19:33; 20:3, 19; 21:11, 27; 22:30. 
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 Acts 13:45, 50. 
367
 Gal. 4:21-29. 
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 E.g.  Harland, Associations; Judge, “Social Pattern.”  
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aware of the similarities, but have tended to stress the differences.
369
 Scholars have depicted the 
Christian communities of Asia Minor stressing their separation from most, if not all, aspects of 
society.
370
 However, these Jewish and Christian communities also had much in common with pagan 
associations.
371
 
 
New Testament writers call the Jewish Sabbath gathering “the synagogue.” This probably reflects 
the Jewish self-designation for their communal gathering.
372
 However, Roman authors use a variety 
of terms to reflect their understanding of the Jewish gathering. Julius Caesar issued a decree (47 
BC) in which for legal purposes he classified synagogues as collegia.
373
 This was a common Latin 
legal term for associations. Josephus’ wording of this same decree identified the Jewish gatherings 
as thiasoi, a common Greek word for associations.
374
 Lucius Antonius (49 BC) calls the synagogue 
in Sardis a synodos,
375
 — a common Greek term for club, guild or association.376 Associations 
could be called synodos, collegium, thiasos, philosophia, synagogue or ἐκκλησία.377 Jewish 
synagogues appeared to Romans, not as a unique type of gathering, but as just another association, 
thiasos, synodos or collegium.
378
 Even the use of the term “synagogue” was not unique to the 
Jewish gathering.
379
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 Meeks, The First Urban Christians, 35, 77-80. 
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 Rajak and Noy list numerous inscriptions in which the title “ruler of the synagogue” was used in non-Jewish 
contexts (Tessa Rajak and David Noy, “Archisynagogoi: Title and Social Status in the Greco-Jewish Synagogue,” in her 
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The Roman identification of synagogues as collegia was natural, for they shared many features in 
common with clubs, guilds and cultic associations, such as: dependence on patrons and honouring 
those patrons, providing burial for its members, officers with titles that resembled the polis (archõn 
for ruling officials, gerousia for the council of elders).
380
 Evidence from Roman Asia shows that 
associations could span the social spectrum of society as the synagogue did.
381
 Associations could 
be based on network connections with a household, common ethnic or geographic origin, the 
neighbourhood, common occupational activities, or a common cult.
382
 Every association was in 
some sense cultic, for whatever bound the group together, they practised cultic honours.
383
 The 
synagogue community fulfilled many of these characteristics. To Roman eyes, they would have 
been in many ways indistinguishable from other associations in the city.
384
 Rather, they saw the 
Jewish ethnic religious community gathering to be just like many other associations that were ethnic 
religious communities away from home.  
 
The origin of the synagogue movement is a debated question. There are three main positions: the 
city gate model; the Jerusalem temple model; and the Roman association model.
385
 While there is 
                                                                                                                                                                  
The Jewish Dialogue with Greece and Rome: Studies in Cultural and social Interaction [Leiden: Brill, 2002]: 393-429, 
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other associations to have originated from them. Richardson (Building Jewish, 207-21) convincingly counters that each 
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debate about the origin of the synagogue movement, all three positions agree that by the reign of 
Claudius the synagogue had integrated into the Graeco-Roman society by adapting to the 
association model.
386
 
 
The synagogue’s integration into society as an association was primarily an issue of the integration 
of the Jewish community, and only secondarily an integration for individuals. Individual and 
community integration into society were not mutually exclusive.
387
 This was a society in which the 
individuals’ place was dependent upon their group connections: family, ethnic group, trade guild, 
cultic group, etc.
388
 These connections were commonly expressed through association membership. 
Being part of the association gave the individual their place in the city. The most natural way for the 
Jewish community (and its individual members) to integrate was to take a community identity as an 
association. Conversely, the synagogue was the means by which the Jews preserved their Jewish 
identity in the community. Although they did have religious practices, such as circumcision, that 
marked individuals as Jews, the synagogue was where the traditions that promoted the markers 
were taught and re-enforced within the Jewish community.
389
 The Jewish synagogue often had 
many functions, such as education, court, social welfare, and worship. Each of these worked 
together to maintain the customs and welfare of the Jewish community.  
 
Many Jewish communities had representative individuals who approached the Roman rulers 
representing and speaking for the community. In Antioch (Syria) in the first century a single archõn 
represented them.
390
 Alexandria had a council of elders (gerousia) to represent the Jews to the 
whole city.
391
 This council may have been represented by archõns from the individual synagogues. 
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In the same way as synagogos was a known term for an association, so was ἐκκλησία. The Romans 
viewed the ἐκκλησία like the synagogue. To them, both were associations.392 Scholars have been 
comparing Christian groups to associations for a long time.
393
 While some pagan associations could 
be as racially homogeneous as the synagogue might be, many associations were as heterogeneous as 
the Christian ἐκκλησία.394 The ἐκκλησία used the terms presbyteros395 and diakonos396 which were 
common titles in associations. Both groups had a wide range of links with similar groups.
397
 Like 
other associations both the synagogue and the ἐκκλησία used the conventions of benefaction and 
honour, which meant that wealthier benefactors became the leaders of the group.
398
 Later authors 
such as Pliny, Lucian, and Celsus all recognised Christian gatherings as an association (with some 
peculiarities).
399
 
 
The current leading scholars in this field such as Meeks, Harland and Richardson assume an 
unbroken line from synagogue to ἐκκλησία as indistinguishable associations with the same position 
in the city.
400
 However, the evidence is scant for Claudius’ reign. The process of the Pauline 
ἐκκλησία adopting its place as an accepted association in the Roman colonies of Galatia at that time 
is not clear. The events in Galatia are part of the story of the journey of the ἐκκλησία to finding that 
place. The evidence of Acts and Galatians suggests that the process of finding a place and identity 
as an association apart from the synagogue and other associations did not happen without some 
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level of civic disturbance and persecution involving both the Jews and the Roman authorities (e.g. 
Acts 13:50; 14:2-5). Thus while Acts confirms that there is a direct line from the synagogue to the 
ἐκκλησία, it is not a smooth line without incident.  
 
In summary, while modern readers generally know the Jewish community by the distinctive name 
of the synagogue, it did not integrate into society by forming a distinctive type of group. It made its 
place as one association among many associations. Paul went to the synagogue because that was the 
place of meeting of the Jewish community. It was not just the religious Sabbath gathering place. It 
was the centre of the community, where the elders did the “city gate” business. It was a legitimate 
meeting place recognised by the Roman authorities. The synagogue represented itself to the Roman 
authorities through archõns. 
 
3.3.2 The significance for interpreting events in Galatia  
 
Some of the details of how the synagogue and ἐκκλησία functioned as associations within Graeco-
Roman society shed light on proceedings in Galatia. The synagogue as a Jewish association 
representing the Jewish community devoted to the God of their homeland explains why Luke and 
Paul could at times use “the Jews” synonymously with the synagogue community. 
 
In Acts 13:46-49, Paul left the synagogue to form an ἐκκλησία. Although apart from “the” 
synagogue and called an ἐκκλησία, not a synagogue, this was just another Jewish association.401 
The ἐκκλησία did not come to the attention of the Roman authorities until the Jews raised a 
complaint. If the Jews had not complained, only Romans with connections to the group would have 
cared or thought twice about another Jewish association. The time of peaceful growth in Acts 
13:48-49 is consistent with this.  
 
That one found their place in society through an association offers an explanation for Paul’s 
accusation that the agitators were seeking their own self-interests, when they were forcing the 
churches to submit to circumcision (Gal. 6:12-14). As part of the ἐκκλησία, their welfare was 
inseparably tied to its welfare. They were pursuing their own self-interests through the ἐκκλησία.  
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If the Jewish community/association(s) in each city had a representative archõn or body of archõns 
(gerousia) who spoke for them to the Roman and civic authorities, then in the context of Acts 
13:45, 50, and 14:4, the Jews who spoke to and persuaded the Roman authorities would have been 
archõns, or represented by an archõn. As people of some standing in the Jewish community, they 
represented the community to the influential city leaders and Roman rulers. These Jews who were 
initiating the opposition and persecution of Paul were not just random Jews, but persons of 
influence, the synagogue leadership. This provides a social explanation for why the Jews were 
jealous of Paul’s growing following and led the opposition to Paul at the synagogue gathering (Acts 
13:45). They, as synagogue leaders, were jealous of Paul gaining honour and influence at their 
expense.  
 
Galatians 6:12 tells us that the agitators would personally be either persecuted or “make a good 
showing” to Roman eyes based on the actions of the congregation. This suggests that the agitators 
were in some way representatives of the ἐκκλησία to the Roman authorities; possibly, they were 
archõns of the ἐκκλησία. If the agitators did hold such positions (either officially or in practice 
through some level of influence), that would position them as either responsible to the Roman 
authorities for ongoing problems or as praised for resolving the same. Such a leadership role could 
explain how they were able to exert enough influence over the congregation for Paul to describe 
them as those “who would force you to be circumcised.” This would also explain why Paul thought 
it was totally inappropriate for them to act in self-interest, instead of acting for the welfare of the 
church (Gal. 6:12-13). If the welfare of the church was their responsibility, this compounds the 
shame that Paul’s exposure of their motives would have brought. 
 
The fact that Paul does not mention the agitators’ leadership positions is not surprising in the light 
of Gal. 2:1-10 where he speaks of “those who seemed influential,” but does not acknowledge their 
positions. The reader realises in Gal. 2:7-10 that he is talking about the leading apostles, Peter, 
James and John. It is likely that in Gal 2:1-10 (and Gal. 2:11-14) Paul was deliberately rehearsing 
his encounter with these Jerusalem pillars precisely because those incidents paralleled the Galatian 
situation with respect to the role of their Galatian leaders. He was role modelling for his readers 
how to respond to leaders who are contemplating not remaining loyal to the gospel. Paul did not 
need to point out the position of the Galatian leaders, everyone knew. In the socio-historical setting, 
it is hard to comprehend their influence any other way. However, as in his account of the Jerusalem 
incident, for rhetorical reasons, Paul did not want to acknowledge the position of these Galatian 
leaders. It was his way of emphasising that their position of influence was irrelevant, they were still 
at fault for leading people away from Paul’s gospel.   
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3.4 Imperial protection  
 
3.4.1 Claudius’ edict of protection of Jewish customs 
 
Section 3.3 proposed that Jewish communities were integrated into their respective cities of the 
Diaspora as one association among many who were devoted to the god of their homeland. However, 
there were aspects of their religion that made the Jewish community stand out from other ethnic 
associations within the city. Jews could find themselves in an uncertain situation. They were often 
held in high honour for their ancient laws and the antiquity of their religion.
402
 However, at the 
same time, their refusal to observe the cultic festivals of the gods of the city and of Rome could at 
times disturb their Gentile neighbours.
403
 This sometimes made them the targets of local ire. For 
example, the Ionians petitioned the Romans that the Jews should not share rights in Asia Minor if 
they did not worship the Ionian gods.
404
 
 
This section will examine the relationship between the Jews of Asia Minor and the Roman 
authorities. It will focus on understanding the nature of the protection the Jews received from the 
Roman emperors and their representatives in the face of attacks from their Gentile neighbours. This 
is working towards understanding the relationships between the Jewish and Roman authorities in 
Galatia that enabled the Jews to stir up persecution against Paul in Acts 13:13-14:23 and later 
against the churches.  
 
The section will conclude that the key piece of evidence for the period is the edict sent by Claudius 
to the whole empire concerning the Jews.
405
 (Hereafter called “Claudius’ edict of protection of 
Jewish customs” or shortened to “Claudius’ edict.”) When Claudius’ edict is read together with 
other relevant documents it appears that the Jews had a form of legal protection, but not legal rights, 
as such. The question then becomes, what impact might Claudius’ edict have had on the 
relationship between the Jews and the Roman rulers in Roman Galatia at the time Paul wrote to the 
Galatian churches? The chapter will conclude that the accusation made by the Jews against Paul, 
and later against the churches, was most likely that the promotion of Paul’s gospel, which did not 
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require works of Torah or circumcision, was an attack on Jewish customs in violation of Claudius’ 
edict. On the basis of Claudius’ edict, they appealed to the Roman authorities to act against Paul to 
protect Jewish customs.  
 
Claudius’ edict of protection of Jewish customs is cited by Josephus as the climax of approximately 
30 decrees and letters in which Roman authorities granted or protected the Jews’ rights to live in 
peace and observe their religious customs, mainly in the cities of Asia Minor.
406
 While historical 
problems exist with the details of order, dates, names, etcetera within some of these documents, 
there is no reason to doubt their general reliability,
407
 as long as Josephus is read carefully, making 
allowances for his apologetic aims as an author.
408
 These writings were intended by Josephus to 
demonstrate to his contemporaries that the Jews were pious people with virtuous laws. They had 
always been Rome’s friend and should continue to be seen that way.409 Josephus understood the 
Jewish need of Roman imperial protection in his own time and like Philo before him was working 
hard to maintain it.  
 
Closely tied to understanding Claudius’ edict of protection of Jewish customs is the question, did 
the Jews of Asia Minor have legal rights protecting them? Tertullian’s claim that Judaism was a 
legal religion (religio licita) has been shown to be anachronistic for the first century.
410
 Juster’s 
theory that Jewish rights were enshrined in a type of “Jewish magna carta” has likewise been 
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largely discredited.
411
 Rajak has argued they did have imperial protection, but this was not the same 
as having the protection of legal status.
412
 Zeev, in a similar vein, has argued that while not giving 
the Jews codified legal rights, Julius Caesar’s decrees were “an innovation in the formal legal 
sphere.”413 His decrees had “specific legal value, which was the basis for all the grants they were to 
later receive.”414 In other words, Caesar’s decrees, and the later decrees of Augustus and Claudius, 
were not laws, but the unique position of power and influence of the emperor meant that their 
decrees guided those who made legal rulings throughout the empire.
415
 The decrees of these 
emperors did create a norm that “could not have been without legal value.”416 
 
This “specific legal value” needs to be understood in the context of how the Roman provincial 
administration worked in imperial provinces, such as Galatia. In the provinces only Roman citizens 
had Roman legal rights.
417
 Everyone else was under local civic governments which were 
accountable to Roman governors, or their appointed subordinates, who made decisions for the peace 
of Rome.
418
 These imperial Roman authorities acting with imperium used the imperial edicts, 
letters, et cetera as case precedent and a guide of the emperor’s mind as they arbitrated in cases that 
were brought before them.
419
 Claudius’ edict of protection of Jewish customs is an example that 
imperial decrees could be broad statements that did not make explicit what specific rights and 
customs were, and were not, included. It simply stated, “It is right therefore that the Jews 
throughout the whole world under our sway should also observe the customs of their fathers without 
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let or hindrance.”420 This left room for differing interpretations by the Roman imperial authorities in 
various locations as the situation required.
421
 This is why in our sources Jews never claimed a 
standing Roman law of Jewish rights. They appealed to traditions and precedent of previous 
protection.
422
 It was as imperial precedent of respect and protection for the Jews that the imperial 
decrees were most important. For Josephus, the value of the decrees was not to establish Jewish 
legal rights but to demonstrate the imperial precedence of favourable treatment and of holding the 
Jews in esteem.
423
 Josephus understood that a key factor in the outcome of any decision was 
obtaining a favourable attitude from the person acting with imperium or civic authority to rule on 
the matter. He was hoping his writings would invoke favour from earlier emperors to influence 
attitudes, and thus rulings, to benefit the Jews in his own day.
424
 
 
Working through the decrees, letters, and governors’ rulings issued by the Roman authorities and 
also the compliance decrees issued by local governments, a complex picture of the history of the 
Jewish communities in Asia Minor emerges. It is a picture of repeated protection by Roman 
imperial authorities at various times and places, whenever tension between the Jews and the local 
citizens erupted into attacks or legal action. These actions against the Jews were not isolated to one 
or two cities, but occurred in various key cities spread throughout Asia Minor.
425
 Unfortunately the 
documents do not always explicitly state the exact nature of the situation they were addressing. A 
regular feature of these documents was that whenever the Jews were in some way being prevented 
from observing their religious practices, they responded with zeal to protect the integrity of the 
Jewish community by appealing to Roman authorities. While there were often long periods of peace 
and quiet, the Jews were always dependent upon the favour and protection of Rome against the 
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local inhabitants.
426
 It could be suggested that the imperial protection they enjoyed was the reason 
for long periods of peace. The evidence suggests that when the Jews of Asia Minor, who had lived 
under the command and protection of the Seleucid kings, found themselves under Roman rule, they 
actively sought and found the same relationship of favour and protection from the new Roman 
authorities.
427
  
 
Josephus records numerous instances where the Jews were hindered in their observation of their 
ancestors’ customs by the local inhabitants and petitioned the Romans who then protected them. 
The earliest evidence of the Jews receiving protection from the Romans dates from the second 
century BC. The pro-consul Lucius issued a letter to various kings who ruled over parts of Asia 
Minor, including the parts which later became the province of Galatia, ordering them not to make 
war on the Jews.
428
 Another letter was sent to Cos ensuring safe escort for the Jews.
429
 A decree was 
issued by the people of Pergamum to “do everything possible on behalf of the Jews” as the Romans 
had asked.
430
 These decrees show that the Jews of Asia Minor had very quickly gained the same 
protected position under the Romans they previously enjoyed under the Hellenistic rulers.
431
 
 
The evidence concerning the first century BC is more abundant, but concentrated in distinct 
epochs.
432
 At the beginning of the civil war in 49 BC, numerous decrees were issued by various 
Roman authorities and complying cities securing privileges which protected the Jews in the practice 
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of their ancestors’ customs. These decrees gave the Jews the right to freely gather in thiasoi 
(associations) in Sardis,
433
 to observe the Sabbath, and to have autonomy in communal affairs. 
Release from compulsory military service was granted to Jews in Ephesus,
434
 and Delos
435
 who 
were Roman citizens. The decrees by local civic authorities have the air of submission to Rome’s 
requests rather than of enthusiastic support for the Jews.  
 
In 47 BC Julius Caesar issued a decree to the people of Sidon.
436
 It was to be placed on tablets in 
the capitals of Sidon, Tyre, Ascalon and temples everywhere and to be publicised everywhere. For 
loyalty and service in the army, the Jews were to be allies and friends (οἰ κατ’ ἄνδρα φίλοι). The 
High Priest’s rights and laws were to be upheld; he was to possess all his rights and was to be “the 
protector of all Jews treated unjustly.”437 This shows the general attitude of goodwill to the Jews 
that flowed from Caesar as a result of their enthusiastic support of his Alexandrian war. Although it 
only gave specific rights in the region of Palestine, the appointment of the high priest as “the 
protector of all Jews treated unjustly” extended his influence throughout the Diaspora on behalf of 
the Jews. This extension of the high priest’s influence together with the widespread publication of 
Caesar’s benevolence toward the Jews gave them a level of protection, which although it was not a 
law, was very real.
438
  
 
In the years immediately following, through to the death of Julius Caesar, there was a cluster of 
similar decrees, following Caesar’s lead that protected the privileges of the Jews in specific parts of 
Asia Minor: Delos,
439
 Miletus,
440
 Halicarnassus,
441
 Laodicea
442
 and Ephesus.
443
 These focused on 
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protecting the Jews against attack or hindrance in the observances of their ancestors’ customs.444 
This spate of requests coincided with the civil wars.
445
 The sudden flow of requests from the Jews is 
best understood as efforts to secure ongoing protection under new Roman rulers at a time of great 
vulnerability.
446
 While the Jews were not continually threatened, the security of imperial Roman 
protection was essential to their ongoing welfare.
447
 Although these various decrees specify a city, it 
seems that their influence extended beyond the specified locality. Depending on how far the 
boundaries of Asia spread before 25 BC, two decrees that had influence for Asia may be the earliest 
evidence for a Roman decree pertaining to the Jews in Pisidian Antioch.
448
 
 
In summary, the reign of Julius Caesar represented a new phase. Although his granting of favoured 
status as “friends and allies” to the Jews only specified benefits to the locality of Syria and the 
Jewish king, a record of his decree was sent all over the empire. Caesar’s unique position of 
authority meant that the knowledge of his attitude toward the Jews would have had some impact on 
the decisions of local civic and Roman authorities empire-wide.
 
Augustus had not yet established 
the network of Roman colonies spanning Phrygia and the south of the province of Galatia. The 
interior of Asia Minor was not yet as Romanised as the coastal Greek cities. However, the patterns 
for Jewish protection under the Roman rule of Asia Minor had been well established.  
 
Under Augustus (31 BC–AD 14) imperial expressions of benevolence toward the Jews continued. 
However, the universal protection of the Jews was still not secured. Josephus records three separate 
decrees granted in a short space of time that gave similar protection of Jewish customs in Asia and 
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Ephesus.
449
 Ephesus was not the only place where repetition of decrees provides evidence of 
recurring tension against the Jews.
450
 This shows that these edicts issued under Augustus’ imperium 
were taken as localised and occasional in response to these situations rather than universal.  
 
Sometime during his reign, Augustus issued a decree stating that all the conditions Caesar had given 
the Jews would still apply.
451
 This was placed in the temple to Augustus at Ancyra, the 
administrative capital for the province of Galatia. This decree confirms that by the time of 
Augustus, the previous conditions stated for Asia definitely applied to the province of Galatia.
452
 If 
Rajak and Barclay are correct in stating that Josephus has generalised the extent of Augustus’ 
decrees, then the placement of this decree of Augustus in Ancyra may indicate that Augustus was 
actually granting this decree to address an unknown issue of tension in the province of Galatia.
453
 
 
In many decrees the granting of protection to the Jews was closely tied to relations between Herod, 
Augustus and Marcus Agrippa, and to the decisive support which Hyrcanus had given Caesar in the 
war in Egypt, and then Herod had given Augustus against Antony.
454
 The intercession of Herod for 
the Jews of Ionia was central to attaining this protection by Augustus. 
 
During the reign of Tiberius (AD 14-37) the scarcity of similar imperial decrees, letters and civic 
decrees is conspicuous.
455
 Various actions of Tiberius, such as his arrest and imprisonment of 
Agrippa
456
 and annexing Philip’s tetrarchy to Syria,457 do not suggest a favourable relationship. 
Perhaps the Jews realised that they did not have the friend in Tiberius they had enjoyed in Julius 
Caesar or Augustus, and therefore did not risk making petitions that could go against them. 
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Relationships deteriorated further under Gaius (AD 37-41). He humiliated the Alexandrian Jews 
and allowed the Alexandrians to abuse the Jews in that city.
458
 Josephus claims this was because 
they refused to address Gaius as a god.
459
 As the local inhabitants of Alexandria realised that the 
new emperor would not protect the Jews, they were quick to take action against them. Both 
Josephus and Philo present the ensuing Jewish embassy to Gaius as very aware that they were 
dependent upon the emperor’s favour. They were attempting to secure the position they previously 
enjoyed. This rapid change of status under a new emperor shows the precarious position under 
which the Jews lived. If a situation arose in which they did not enjoy imperial favour, the local 
inhabitants could be quick to move against them. They constantly depended upon the protection of 
Rome. Each new emperor brought a new challenge or blessing for them.  
 
The reign of Claudius (AD 41-54) produced a change for the better for the Jews. Claudius, as the 
new emperor, desired to restore the empire to the peace and justice it had enjoyed under 
Augustus.
460
 From the Jewish perspective, their request to Claudius for the restoration of privileges 
was an exercise in establishing relationships with the new emperor.
461
 It was not certain whether 
this new emperor, who was not a Julii, would treat the Jews well or not.
462
 His reign also produced 
the key document which we can have confidence had authority in Galatia at the time of the events 
of Acts 13:13-14:23 and when Paul wrote to the Galatians. This document was Claudius’ empire-
wide edict for the protection of the Jews and the maintenance of their customs. Claudius’ edict of 
protection of Jewish customs specified a restoration of privileges which had been previously 
granted under Augustus.
463
 The implication seems to be that the privileges granted by Augustus 
only held authority while Augustus lived to enforce them. As evidenced by Gaius’ actions toward 
the Jews in Alexandria, he certainly did not recognise the privileges granted by Augustus. Claudius 
needed to issue his own edict in his own name to give current authority to imperial protection of the 
Jews. Claudius’ empire-wide edict of protection of Jewish customs arose out of developments in 
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Alexandria.
464
 During the reign of Gaius, the Greeks of Alexandria had taken advantage of Gaius’ 
antipathy toward the Jews and had attacked them with impunity. On becoming emperor, Claudius 
returned the state of affairs to their previous situation under Augustus (“as they did in the time of 
Augustus and as I too … have confirmed.”).465 He forbade attacks on the Jews. The citizens of 
Alexandria were to “behave gently and kindly toward the Jews who have inhabited the same city for 
many years.”466 He returned the Alexandrian Jews’ right to observe the religion of their fathers 
without hindrance. The Alexandrians were “not to dishonour any of their customs in their worship 
of their god.”467 He returned their right to rule their own affairs under ethnarchs. By the decree of 
Claudius, the Alexandrians were not to dishonour any of the Jews’ customs in their worship of their 
god, but to allow them to keep their own ways, “as they did in the time of Augustus.” 
 
Claudius declined to comment on past rights and wrongs from either side, but set out a peaceful 
way forward. He highlighted his benevolence and warned both sides of the threat of his anger. The 
Jews’ privileges were contingent on them also keeping the peace.468 He commanded the Jews “to 
take the greatest precaution to prevent any disturbance arising after the posting of my edict.”469 He 
warned the Jews not to seek further privileges or to enlarge their community otherwise he would 
develop “greater suspicions.” While wanting to restore the condition of the Jews to the Augustan 
model, Claudius obviously had misgivings about the Jews.
470
 He went on to warn that if they 
disobeyed he would “proceed against them in every way as fomenting a common plague for the 
whole world.”471 His concern was not just with the Jews of Alexandria, but worldwide. While he 
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decreed their protection, he was more than willing to act against them should they prove a 
problem.
472
 
 
Soon after the Alexandrian Edict, Herod and Agrippa requested the same right for the Jews of Asia 
Minor. As a result of this request, Claudius issued his empire-wide edict of protection. The full 
edict reads: 
 
Tiberius Claudius Caesar Augustus Germanicus Pontifex Maximus, of tribunician power, elected consul for 
the second time, speaks: Kings Agrippa and Herod, my dearest friends, having petitioned me to permit the 
same privileges to be maintained for the Jews throughout the empire under the Romans as those in 
Alexandria enjoy, I very gladly consented, not merely in order to please those who petitioned me, but also 
because in my opinion the Jews deserve to obtain their request on account of their loyalty and friendship to 
the Romans. In particular, I did so because I hold it right that not even Greek cities should be deprived of 
these privileges, seeing that they were in fact guaranteed for them in the time of the divine Augustus. It is 
right, therefore, that the Jews throughout the whole world under our sway should observe the customs of their 
fathers without let or hindrance. I enjoin upon them also by these presents to avail themselves of this 
kindness in a more reasonable spirit, and not to set at nought the beliefs about the gods held by other peoples 
but to keep their own laws. It is my will that the ruling bodies of the cities and colonies and municipia in Italy 
and outside Italy, and the kings and other authorities through their own ambassadors, shall cause this edict of 
mine to be inscribed, and keep it posted for not less than 30 days in a place where it can plainly be read from 
the ground.  
 
Claudius’ edict stated, “It is right therefore that the Jews throughout the whole world under our 
sway should also observe the customs of their fathers without let or hindrance.” However, he also 
specified that the Jews on their part were not to “set at nought the beliefs about the gods held by 
other people.”473 This could also be translated as they were not “to hold in contempt the religious 
worship of others.”474 The idea is that the Jews were not to be aggressive in their attacks on idolatry. 
Claudius’ concern appears to be that the Jews might have used their protection as a cover for over-
zealous polemic debate or protest which could provoke their Gentile neighbours. He wanted to 
ensure the protection of the Jews did not lead to them thinking they could act with impunity and 
endanger the peace and stability of the provinces. 
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Claudius’ edict of protection of Jewish customs (AD 41) went out to the whole Roman world.475 All 
previous decrees were localised having effect in their surrounding region and also acting as imperial 
guidance for rulings in other areas, but now Claudius’ decree was genuinely empire-wide.476  This, 
of course, must have included Galatia. At the time of the incidents in Galatia which Paul was 
addressing (approx. AD 47-48),
477
 this decree would have been current policy.
478
 Even if it is 
questioned whether any of the earlier decrees had effect in Galatia, there can be no question that the 
previous one of Augustus and this one did. Each new emperor brought their own attitude to the 
Jews, and their decrees (or lack thereof) set a tone for how Jews were treated empire-wide. 
Claudius’ edict of protection of Jewish customs emphatically set the tone for his reign.  
 
Josephus places Claudius’ edict of protection as the climax of growing privileges. The reign of 
Claudius was a special time; it was a high point in Jewish privileges under Roman rule. It was the 
first empire-wide decree giving Jews universal protection to practise their religion unhindered. Nero 
issued no such decree and the Jewish wars meant that a return to their privileged position under 
Claudius never eventuated. The evidence suggests that Roman attitudes towards the Jews took a 
turn for the worse after the Jewish war.
479
 In summary, in order to understand Jewish–Roman 
relations in Galatia during the reign of Claudius, Claudius’ edict of protection of Jewish customs is 
the key document. 
 
To understand how the local Roman authorities acting with imperium, or how the elite Roman 
citizens in Galatia acting in loyalty to Claudius, might have been guided by the edict, it is necessary 
to grasp some significant aspects of Claudius’ reign that are manifest in the edict. The main concern 
of Claudius’ edict of protection of Jewish customs was not Jewish privileges, or the welfare of the 
Jewish people, but to maintain the pax romana. His edict was aimed at making clear that, as the 
new emperor, he was determined to restore peace and would not abide any party causing 
disturbances over the religion of the Jews. He did not want riots in Alexandria or any province.
480
 
His warnings were unambiguous that, while protecting the Jews, he would not endure the Jews on 
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their part fomenting trouble.
481
 The Jews had a history of causing problems in Rome.
482
 The 
potential for Jewish unrest was always present in Palestine. The unrest in Syrian Antioch which 
later erupted might have already been brewing by this time. This decree would have gone a long 
way toward keeping the Jews on side with Claudius by assuring them of his protection throughout 
the Diaspora. Thus while Claudius’ edict presents itself as protecting Jewish customs, the very clear 
message to both sides was not to cause disturbances by provoking each other over religious 
practice.  
 
Early in his reign Claudius desired to follow the policies of Caesar and Augustus. Claudius restored 
the Jewish privileges not out of personal favour to the Jews but to reinstate Augustan policy in the 
best interests of the empire.
483
 His Alexandrian decree made it clear he sought to rectify a state of 
affairs begun “on account of the madness of Gaius.”484 
 
Claudius imitated Caesar and Augustus in cultivating himself as the patron supreme within the 
empire. He granted the edict of protection as an act of beneficia to the kings Agrippa and Herod 
whom he calls “my dearest friends.”485 These privileges did not flow from favour to the Jewish 
people, but from patronal benefaction. Claudius states, “kings Herod and Agrippa ... deserve to 
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obtain their request on account of their loyalty and friendship to the Romans.”486 Throughout 
Josephus’ writings, the benefits are often achieved by the Jews through personal appeals by kings of 
Judea or official envoys to the senate, Caesars or leading Roman authorities.
487
 This fits the pattern 
of political interactions of the day.
488
 Where the originating cause of the decree is stated (e.g. as 
above) it was usually the Jews approaching the Romans, their Gentile rulers, seeking beneficia. 
That beneficia was usually to protect the Jewish customs of their ancestors. However, although 
Herod Agrippa was a friend, on another occasion Claudius warned him not to act in a way of which 
Rome might not approve.
489
 The patronage factor between Claudius and the Jewish kings should 
not be seen as contrary to the principle of pax romana, but as a means of ensuring it.
490
 Rome was 
being good to those who were good to Rome.
491
 It was advantageous for Rome to allow all to see 
this object lesson of their treatment of the Jews. 
 
Claudius’ edict of protection of Jewish customs also demonstrates his high concern to maintain the 
pax deorum, peace of the gods.
492
 Religion was not an added extra for Graeco-Roman society.
493
 It 
was central to its worldview and its practice of life and empire: religion and state politics were 
rolled into one.
494
 Rome believed her position as victorious ruler and benefactor of the empire was 
at least in part based on her maintaining peace with the gods through her attention to religion.
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Claudius’ edict of protection of Jewish customs was consistent with Cicero’s views that the proper 
practice of religion was necessary for the well-being of the empire.
495
 Claudius’ edict also 
demonstrates that he took seriously the emperor’s responsibility as pontifex maximus to ensure this 
was observed. 
 
Josephus records an incident which illustrates Claudius’ concern for the pax deorum. The governor 
of Syria had ordered that the high priestly garments be held in Roman hands. In response to envoys 
from the Jews, Claudius instructed that the Jews were to be given custody of the sacred garments. 
His instruction contains these words, “I cherish religion myself and wish to see every nation 
maintain the religious practices that are traditional with it.”496 Claudius was zealously guarding the 
pax deorum. In another incident, when certain young men of the Phoenician town of Dora set up an 
image of Caesar in the local synagogue, the Roman governor was quick to express his displeasure 
that the customs of the Jews had been offended in contradiction to the decrees of Caesar.
497
 He 
states that they have not only sinned against the law of the Jews but “also against the emperor, 
whose image was better placed in his own shrine … for by natural law each must be lord over his 
own place, in accordance with Caesar’s decree.”498 In instructing the local magistrates how to deal 
with the matter, he uses the words “allowing no occasion to occur that could lead to strife or 
battle.”499 The governor’s chief concern was not for the Jews in particular, but for piety, peace and 
stability in accordance with the edicts of Caesar. In this incident we see the interconnection between 
pax romana and pax deorum. As a general principle, the Romans were tolerant of minority religious 
groups as long as they kept the peace. Although from a later time, the words of Pliny express this 
principle. Pliny (governor of Bithynia-Pontus AD 109) writing to Maximus (governor of Achaia) 
said a Roman governor should have regard for local gods, honour the legends of people’s past, not 
detract from their dignity or pride, and not be domineering. Pliny also determined that he would be 
wise, just, understanding and respectful of local traditions, and honest.
500
 This reflects the Roman 
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ideal for how to rule over the provinces. Of course, not all governors (or all emperors) embodied 
this ideal.  
 
Equally important for the Romans was antiquity of religion. Many of the Jews’ requests were 
granted on the ground that they had observed these practices from the earliest of times.
501
 Claudius 
held to Cicero’s principle that it is imperative to worship the gods received from one’s ancestors.502 
The key component of Claudius’ edict was that it was the “customs of their fathers” which the Jews 
were to be free to observe.
503
 In the preceding decree to Alexandria Claudius was concerned that the 
Jews “not be compelled to violate the religion of their fathers.”504 He commented how Gaius in 
“great folly and madness humiliated the Jews because they refused to transgress the religion of their 
fathers.”505 
 
To ask the question whether Claudius’ edict of protection of Jewish customs was motivated by 
concern for keeping the pax deorum or political pragmatism is not to understand the socio-historical 
environment. The very question anachronistically divides state and religion. This was a time and 
culture where religion was pragmatic and politics were religious.
506
 The words of Claudius’ edicts 
expressing desire that the Jews worship according to the customs of their ancestors are more than 
just political rhetoric.
507
 While not denying the Romans’ masterful use of political spin, the 
conclusion that Roman words about piety to the gods lack any integrity and are nothing more than 
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political manoeuvring does not sit well with the extensive evidence for the Roman preoccupation 
with the pax deorum.
508
 
 
In conclusion, each emperor had his own views and put his own stamp on the empire. This is very 
clear in regard to the Jews. While the Jews were only one religious people group among many 
within the empire, the status of friends and allies, together with Claudius’ empire-wide edict, 
granted them a privileged position during the reign of Claudius. Understanding the tone of the reign 
of Claudius toward the Jews is important because that is when the incidents in Acts 13:13-14:23 
and Galatians occurred. During Claudius’ reign, his edict of protection of Jewish customs was the 
guiding document for resolving any tensions that arose involving the religion of the Jews. While 
Claudius’ edict presents itself as primarily protecting Jewish customs, the clear message to all was 
that all parties should worship the gods of their ancestors and everyone should keep the peace and 
not cause disturbances by provoking each other over religious matters. Therefore, whenever a 
Roman official adjudicated such a dispute during Claudius’ reign, he would have been expected to 
protect the Jewish ancestral customs, not tolerate any provocation of Jewish sensitivities, but also 
not to tolerate any disturbance of the peace by the Jews. 
 
3.4.2 The significance for the situation in Galatia 
 
Understanding the influence of Claudius’ edict of protection of Jewish customs on relations 
between the Roman authorities and the Jews in Galatia sheds significant light on the events in Acts 
13:13-14:23 and the situation addressed in Paul’s letter to the Galatians.  
 
No matter how jealous or zealous the Jews of Antioch or Iconium were, they could not persecute 
Paul themselves or drive him out of town without risking being accused of starting a disturbance 
over religion in violation of Claudius’ edict. Because they could not risk disturbing the peace, they 
appealed to the influential leaders of the Roman colonies to drive Paul out of town for them. How 
did they convince the leading Romans to protect the interests of the synagogue?
509
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Unfortunately, Luke does not record the details of how the Jews “incited” or “stirred up” and 
“poisoned [the] minds” of the leading Romans. However, if Claudius’ edict of protection of Jewish 
customs was the key document protecting Jewish interests and guiding decisions concerning the 
Jews and disputes over religion during the reign of Claudius, then it is highly probable that the Jews 
appealed to this edict against Paul in Galatia. An accusation by the Jews that Paul and Barnabas had 
violated Claudius’ edict of protection of Jewish customs could have “incited” Roman authorities in 
several ways. Paul could have been accused of criticising the gods of the Romans. Statements such 
as that in Gal. 4:8-9 show that he did at times make reference to idolatry. However, it would have 
been awkward and unusual for the Jews to complain to the Romans about another Jew speaking 
against idolatry. There is no evidence in the letter to the Galatians that anyone was under 
persecution for criticism of the Roman or Greek gods. While potentially possible, this angle on 
Claudius’ edict is unlikely. 
 
The Jews most likely “incited” and “stirred up” and “poisoned [the] minds” of the leading Romans 
in Antioch and Iconium by means of accusations that Paul’s gospel was an attack on Jewish 
customs. Paul’s gospel, which did not require works of Torah or circumcision, could easily have 
been presented as a violation of Claudius’ edict. This is especially the case when Paul in polemical 
argument over the source of righteousness went as far as to repudiate works of Torah (Gal. 2:16, 
3:10) and circumcision (Gal. 5:1-4). This proposal is consistent with and coherently brings together 
several aspects of the socio-historical environment. First, an appeal by the Jews to this edict in order 
to protect their Jewish customs would be consistent with Jewish zeal for Torah. Secondly, the Jews’ 
appeal to Roman authorities to protect the observance of Jewish customs is consistent with the 
numerous petitions from the Jews to Romans throughout Josephus. Thirdly, the Romans responding 
to protect the Jewish practice of the ancestors’ customs is consistent with Jewish–Roman relations 
throughout Josephus. 
 
This socio-historical background of Claudius’ edict also sheds light on several other details from 
Acts 13:13-14:5. First, from the angle of the Jews’ actions, it explains how Jewish zeal for Torah 
and the Jews’ appeal to the Romans might be connected. The climax of Paul’s sermon in the 
synagogue at Antioch was that “everyone who believes is freed from everything from which you 
could not be freed by the law of Moses (Acts 13:39).” This could be expected to provoke a response 
of ζῆλος as zeal for Torah. Reading Acts and Galatians in the light of each other also suggests Paul 
welcomed Gentiles without requiring circumcision. To Jewish sensitivities, this was undermining 
the Jewish custom of the necessity of circumcision. Claudius’ edict explains why the Jews might 
venture to complain to the Romans when they felt their sensitivities had been provoked over the 
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customs handed down by their ancestors. Secondly, from the angle of the Romans’ response, it 
explains how the Jews might have been successful in “inciting” (Acts 13:50) or “stirring up” (Acts 
14:2-5) leading Romans. The Jews would need to approach the Romans with an accusation which 
had the ability to raise Roman “zeal.” An appeal to uphold an edict of Claudius could have such 
power in Roman colonies loyal to Claudius, such as those in Galatia. Thirdly, the divisions in the 
city over the teaching of Paul (at least in Iconium) would also have left him open to accusations of 
disturbing the peace over religion.
510
 An accusation that Paul, a Jew himself, was guilty of stirring 
up trouble or provoking the Jews is not strange in the light of Acts 24:5-8, where Tertullus speaking 
before the Roman governor Felix on behalf of the Jews accused Paul of that very thing. 
 
Luke’s account of events in Lystra is quite different. There is no mention of an appeal to, or the 
involvement of, the rulers of the city. Luke implies a mob was stirred up. Paul’s words, “you should 
turn from these vain things to a living God” (Acts 14:15), could easily be presented to the Roman 
colonists as those of a Jew attacking the worship of idols in violation of Claudius’ edict.511 
However, within that socio-historical environment, it is hard to imagine the Jews accusing another 
Jew of attacking idolatry. If the Jews did appeal to Claudius’ edict at Lystra, it was most likely to 
accuse Paul, as a Jew, of disturbing the peace on the basis of the Jews’ religion. Events in Lystra 
shall be considered further in the next section.  
 
In summary, the proposal that the persecution in Acts 13:50 and 14:2-5 was based on an accusation 
that Paul’s gospel was an attack on Jewish customs in violation of Claudius’ edict of protection of 
Jewish customs provides a plausible explanation that neatly brings together Jewish zeal to protect 
their customs (Torah) and the Romans’ motivation to protect Jewish customs in loyalty to the 
emperor. Lystra is harder to explain, but a scenario consistent with Claudius’ edict is possible. 
 
The proposal that the persecution mentioned in Paul’s letter was a continuation, or resumption, of 
the persecution in Acts 13:50 and 14:2-5 is supported by finding references in Paul’s letter that are 
consistent with a situation involving Claudius’ edict of protection. Although Paul’s letter to the 
Galatians does not give the level of detail regarding the persecution that Acts does, the evidence is 
consistent with the same scenario. The situation Paul addressed involved the churches being 
persecuted in Roman colonies (Gal. 3:4, 4:29, 6:12). Gal. 4:21-30 suggests the Jews were the 
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persecutors.
512
 The situation incorporated a dispute over Jewish customs, works of Torah and 
circumcision in particular.
513
  
 
The phrasing in Paul’s letter “we know” (Gal. 2:15-16) and his rebuke questions referring to how 
the Galatian churches began (Gal. 3:2-5) suggests that key concepts of the teaching of the letter 
were already known and accepted in the churches. Taking these concepts as an indication of the 
ongoing teaching of the ἐκκλησία (prior to the agitators’ efforts) offers an explanation for how the 
persecution might have continued, or resumed, after Paul left. Phrases like “by works of the [Torah] 
no one will be justified” (Gal. 2:16) and “I died to the [Torah]” (Gal. 2:19) or “all who rely on the 
works of the [Torah] are under a curse” (Gal. 3:10) would have made the ἐκκλησία an easy target 
for accusations that they were provoking Jewish sensitivities over their customs in violation of 
Claudius’ edict.514 
 
Winter has proposed that the phrase in Gal. 6:12 “make a good showing” (εὐπροσωπῆσαι) should 
be translated as “achieving a ‘good legal face’.” He suggests the desired “persona” was a “legal 
status” as Jewish which would provide the members of the ἐκκλησία with an exemption from 
participating in the cultic calendar of the local city.
515
Although the next section (3.5 Patronage) will 
propose another way to understand this phrase consistent with the normal meaning of 
εὐπροσωπῆσαι, Winter’s proposal cannot be dismissed as implausible. However, if Claudius’ edict 
of protection was the key document guiding disputes over Jewish customs, then it is more plausible 
that, if the agitators were seeking a “good legal face,” it would have been in reference to Claudius’ 
edict.  
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Chapter Four will argue that submitting to circumcision would remove the threat of persecution by 
giving the ἐκκλησία the identity of a Jewish association that kept the Jewish customs, in order to 
show that they were not attacking those customs. How could they be guilty of violating Claudius’ 
edict of protection of Jewish customs, if they were themselves a Jewish association keeping the very 
customs they were being accused of attacking?  
 
While it cannot be proven that Claudius’ edict lies behind the accusations and persecution recorded 
in Acts 13:13-14:23 and Galatians, there is strong circumstantial evidence that points in that 
direction. It was the key document governing disputes over religion with the Jews in that time. 
Loyalty to Claudius was high in Galatia. It also offers a plausible explanation for the situation 
behind several key verses to the situation in Galatia. The persecution raised by the Jews against 
Paul (Acts 13:50 and 14:2-5) and later the Galatian churches (Gal. 6:12) was most likely based on 
the Jews having convinced the leading Romans of the Galatian colonies that the preaching of Paul, 
and later the preaching of the churches, was an attack on their Jewish ancestral customs in violation 
of Claudius’ edict of protection of Jewish customs.  
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3.5 Patronage and benefaction 
 
3.5.1 Patron-client relationships within Claudian Galatia 
 
Few would deny that patronage was central to the functioning of society and relations between 
prominent individuals and associations in the Graeco-Roman world.
516
 Recent works on Acts have 
commented on its place within Acts 13:50, yet the significance of this feature of society for 
understanding the situation in Galatians has been lacking.  
 
Josephus records that Claudius’ edict of protection of Jewish customs owed its inception to the 
patron–client relationship between Claudius and the Jewish kings Herod and Agrippa. This patron–
client relationship was a central part of the Jews’ relationship with the emperor. It was also played 
out on a smaller scale through patron–client relationships between leading Romans and the local 
synagogue in each city and colony of the empire. Each Roman colony had its own elite who were 
the rich and honoured in that city, who could use their influence to sway how civic authorities 
applied imperial policies to specific situations.
517
 For the Jewish communities in Galatia, who 
wanted Claudius’ edict of protection to be applied in their favour, having the Roman elite of the 
colony as their patrons would increase the security of their position in the city. 
 
This section shall examine the patron–client relationships the Jewish community forged with 
influential Romans within the Greek cities and Roman colonies of Asia Minor. It shall then consider 
the implications of these patronage relationships for understanding the situation in Galatia. It will 
argue that the synagogues of Galatia enjoyed patron–client relationships with elite Romans within 
their colonies. They used the influence of these patrons to “incite” and “stir up” the powerful within 
the colony to persecute Paul. It will also argue that the agitators as church leaders were probably 
lower level patrons of the ἐκκλησία using their influence over the ἐκκλησία to pressure them to 
accept their gospel and submit to circumcision. 
 
A small percentage of the population controlled the financial, military, political and legal resources 
of the empire. It was important for one’s safety and prosperity to be attached to a patron who had 
                                                 
516
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access to these resources.
518
 Seneca considered the patron–client relationship the “practice that 
constitutes the chief bond of human society.”519 The machinery of the Roman Empire (and Graeco-
Roman society in general) was oiled by patron–client relationships. Using their resources and 
influence for the benefit of their clients was the chief means by which the elite patrons of society 
gained the highly valued commodity of honour. Patrons were openly expected to use their influence 
for the benefit of their clients.
520
 One of the patron’s traditional responsibilities was to provide legal 
protection for his clients. Patronal help with a legal hearing could also take the form of influencing 
the judge.
521
 Saller comments that “one of the governor’s potential beneficia was the harassment of 
his client’s enemies.”522 It was in the interests of the Jewish community for the synagogue to 
develop a patron–client relationship with the ruling Roman elite of the colony.  
 
Where imperial patrons could not be secured, other influential members of the elite of Roman 
society were sought. Asia Minor has repeated evidence of synagogues honouring patrons from 
among the Roman elite of the city or colony, who may or may not have attended the synagogue. 
While evidence exists from all over Asia Minor over a span of a few centuries, one inscription is 
particularly relevant for the province of Galatia during the reign of Claudius. Mitchell in his 
landmark work on the history of Anatolia draws a direct comparison between this inscription and 
the events in Acts 13:50.
523
 This inscription dates to the reign of Nero (barely a decade after Paul 
was in Galatia) and is from Acmonia, a city in Phrygia close to Pisidian Antioch.
 
This testimony to 
the benefaction and patronage relationship between the synagogue and elite Romans in Acmonia is 
important in providing a model to understand such relationships as significant background to Paul’s 
letter to the Galatians. 
 
This inscription reveals interesting details of the Jews honouring Roman benefactors. It reads,  
 
This building [οἶκον] was erected by Julia Severa; Publius Tyrronius Cladus, head for life of the synagogue, 
and Lucius, son of Lucius, head of the synagogue, and Publius Zotikos, archon, restored it with their own 
funds and with money which had been deposited, and they donated the (painted) murals for the walls and the 
ceiling, and they reinforced the windows and made all the rest of the ornamentation, and the synagogue 
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honoured them with a gilded shield on account of their virtuous disposition, goodwill and zeal for the 
synagogue.
524
 
 
The first person honoured, Julia Severa, is known from another inscription (below) to have been 
high priestess of the imperial cult at the Roman colony of Apollonia, Phrygia, in the time of 
Nero.
525
 
 
To (the) gods of the fatherland [...] and Servenia Cornuta descended from King Attalus and high priestess of 
the Sebastoi,
526
 Julia Severa her mother and L. Servenius Cornutus governor of (the) aerarium militare(?)
527
 
her brother presented the stoa and the halls beside them.
528
 
 
This woman was a valuable patron for the synagogue to have as its benefactor. Not only did she 
build part of the synagogue in Acmonia,
529
 she and her family built the stoa and halls for the 
imperial cult temple at Apollonia. She had money and she was connected.
530
 The name Julia implies 
a link to the Julio-Claudian dynasty.
531
 She married into the eminent Servenii family. Her husband 
was descended from the Attalid Dynasty. In the first half of the second century, a kinsman of hers, 
Gaius Julius Severa, boasted descent from king Deiotaros of Galatia, the Attalid dynasty of 
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Pergamum as well as from other high ranking Romans.
532
 Her son L. Servenius Cornutus, who is 
also mentioned on the Apollonia inscription, became a senator under Nero only a few years after L. 
Sergius Paullus of neighbouring Pisidian Antioch.
533
 
 
The Julian family of Asia Minor had benefaction connections with several associations. The elders’ 
association of Acmonia also honoured Julia Severa with a monument mentioning her as high 
priestess and director of the games (ἀγωνοθέτις) for the civic cult of the sebastoi,534 and benefactor 
of the elders association (γερουσία) and of the synagogue.535 These inscriptions from Acmonia and 
Apollonia show the intermarriage of Romans and Galatians, at least at the upper level of society. 
They also show that the Jewish synagogue was in a patron–client relationship with these leading 
Roman elite of the area in the same way several pagan associations were. 
 
This evidence suggests Julia Severa was not a Jew.
536
 She may have been a God-fearer. However, if 
she was a God-fearer, she still held her imperial cultic office, which would have necessitated 
regular participation in pagan sacrifices. This raises the question, why would the Jews have given a 
prime place of honour to a high-priestess of the imperial cult? The answer is, because she donated 
money to build the synagogue, and she was well connected. Implied is the existence of a patron–
client relationship between her and the synagogue.
537
 Inscriptions honouring benefactors need to be 
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 In another example of a similar situation from a later century, a significant inscription from Phocaea in Asia Minor 
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treated with caution. They do not necessarily imply that the benefactor was a worshipping God-
fearer, or ever attended the synagogue.
538
 Benefactors contributed to the Jewish community for a 
number of reasons, not all of which signify devotion to the God of Israel (e.g. fostering good 
business relations with prominent members of the community). If the Jews of Phrygia wanted 
Roman protection what better way to do it than to have an imperial cult high priestess as your 
patron benefactor? 
 
Second in line for honour in the Acmonia inscription was Publius Tyrronius Cladus. He had the 
tribal name of a prominent Roman family in Acmonia.
539
 Another man bearing the same tribal 
name, C. Tyrronius Rapon, was high priest at the imperial cult temple in Acmonia and appeared 
together with Julia Severa on coins from the city.
540
 As a prominent Roman in the town, the 
probability of his regular participation in the imperial cultic festivals is high. He, while being a 
prominent Roman closely linked to an imperial cult, was honoured with the title of 
“Archisynagogos (Head of the Synagogue) for life.”541 Again he had money, made donations to the 
synagogue, and was well connected. A patron–client relationship is implied. In common Greek 
usage Archisynagogos was often used of benefactors to an association.
542
 He was most likely listed 
and honoured as “Archisynagogos for life” on account of his benefaction rather than for his 
devotion to the Jewish cult (whatever form any devotion may or may not have taken), or because he 
fulfilled the role of Archisynagogos in practice.
543
 The plausibility of this being an honorary title for 
his patronage is further strengthened when we see that he is honoured with the title 
“Archisynagogos for life,” at the same time as the next person listed on the inscription (Lucius, son 
of Lucius) is also titled Archisynagogos. Perhaps Lucius was the functioning Archisynagogos. 
 
                                                                                                                                                                  
mosaic-covered staircase in the synagogue in Tralles. CIG 2924 = Williams VII. 13 (third century AD); Meeks, First 
Urban Christians, 206 n. 161.  
538
 Rajak and Noy (“Archisynagogoi,” 410-19) argue that those who held the title were often patrons or the givers of 
beneficia, and that they did not necessarily need to be Jewish or male.  
539
 Feldman, Diaspora, 592.  
540
 Barclay V. Head, Catalogue of the Greek Coins of Phrygia (London: British Museum, 1906), xxii and 6.9-11, plates 
II and III; Feldman, Diaspora, 592; Rajak and Noy, The Jewish Dialogue, 418.  
541
 This title is also used of the leaders of pagan religious groups (Wolfgang Schrage, “ἀρχισυνάγωγος” in TDNT 7: 
844-47). This is interesting, but not surprising, for it was a Greek term. 
542
 Greg H. R. Horsley and Stephen R. Llewelyn, NewDocs (North Ryde, NSW: Macquarie University, 1981-2002), 
4:213-20. 
543
 For example, many patrons are mentioned on various inscriptions from the synagogue at Sardis. Nine of the donors 
are members of the city council. Three are members of the Roman provincial administration.  
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The example from Capernaum of the Roman centurion who “built us our synagogue” (Luke 7:1-5) 
shows that Roman benefactors to synagogues were not unknown elsewhere in the first century. 
However, the giving of honorary synagogue titles to patrons, for which the evidence from the first 
century is restricted to Asia Minor, appears to be a unique phenomenon of Diaspora Judaism. It was 
the local way of forming close bonds with Gentile rulers for the benefit of the synagogue. Not only 
would it bring the type of beneficia that these inscriptions display, having such an influential 
Roman as “Head of the Synagogue” can also be seen as the local mechanism, in conjunction with 
imperial edicts, for providing Roman protection in time of need.
544
 
 
The third and fourth names honoured as benefactors on the Acmonia inscription provide less 
certainty as to their heritage. While they both have Roman names, the lack of the tri nomina 
suggests they were not Roman citizens. It was not uncommon that a Jew of Asia Minor might have 
a Roman name or even be a Roman citizen. That they held titles that were normal functional offices 
within the synagogue raises the probability that they were Jews, or at the very least influential 
proselytes, who actually fulfilled these offices. So while they were mentioned as benefactors, they 
were influential and generous Jews with Roman names.
545
 This may reflect the practice, which 
Rajak and Noy document, that even within the Jewish community, the titles with the most honour 
were often awarded on the basis of wealth and influence used for the synagogue, rather than on the 
basis of competence for the job.
546
 Thus, while they were probably Jews, they were also 
benefactors.
 
This suggests that archõn may not have been an elected position. In representing the 
synagogue to the civic officials archõns may not have been required to represent a democratically 
achieved consensus from the synagogue membership. Rather as people of influence, they may have 
been able to speak their own mind and presume to be speaking on behalf of the synagogue.  
 
In conclusion, the Acmonia inscription was designed by the Jews to strengthen the bonds of the 
patron-client relationship at the local level in order to cement in place the benefaction that imperial 
patronage had provided for the Jewish communities at the empire-wide level. The inscription 
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 Only 40 inscriptions have been found which mention Archisynagogoi. Nine are presented as donors (Feldman, 
Diaspora, 590).   
545
 In a society that was “oiled” by patronage, being a benefactor was a substantial factor in acquiring a position of 
leadership. Both synagogues and churches used the conventions of benefaction and honour, which meant that wealthier 
benefactors became the leaders of the group (L. Michael White, The Social Origins of Christian Architecture (2 vols; 
HTS 42; Valley Forge: Trinity Press Int., 1996); Harry O Maier, The Social Setting of the Ministry as Reflected in the 
Writings of Hermas, Clement and Ignatius (Waterloo: Wilfrid Laurier UP, 1991).  
546
 Rajak and Noy, “Archisynagogoi,” 410-19, 424-25; Feldman, “Diaspora,” 602. 
150 
 
focuses on benefactions. However, benefaction and the protection were simply two sides of welfare 
for the Jewish community that followed from having such a patron. As the archõn represented the 
synagogue to the civic authorities he could expect these patrons to add weight to support and protect 
the synagogue’s interests. The influence that these Roman elite could bring in favour towards the 
synagogue when imperial decrees were applied locally was well worth any cost in gold shields. The 
inscription also served to warn and remind the wider community of Acmonia who the synagogue’s 
patrons were. These patron benefactors were at the highest level of Roman influence and power at 
the colony level. To damage the synagogue or take action against the Jews would have been seen as 
acting against their patrons. 
 
For any individual or group, life in the Roman world could be difficult without a patron for 
protection and assistance. The Jewish communities throughout Asia Minor always needed patrons 
within the city to help them prosper and increase their influence. They also needed to keep 
themselves on the right side of the Roman authorities to ensure protection from the type of 
persecution Josephus recounts. It seems that the Jewish communities of Phrygia had learnt the right 
honour and titles to give to whom in order to maximise their prosperity and protection.
547
 The local 
synagogue could have a range of patrons spanning from the elite nobility of the province through to 
the more influential synagogue members, who could act as both patrons and archõns. 
 
These interactions were complex social networks. The purpose was protection and benefit for the 
Jewish people, but patronage was also a powerful force to keep the boundaries between the Jewish 
and Gentile communities more open than they otherwise may have been.
548
 Although writing about 
sympathisers in general, rather than specifically about patrons, Levinskaya says that the Jews of 
Asia Minor achieved “a stratum of Jewish sympathisers around synagogues.”549 It seems that the 
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Jews of Asia Minor were happy with Gentiles holding loose levels of attachment to the 
synagogue.
550
 There is no evidence of the Jews applying any pressure on these people to convert.
551
 
The Jews tolerated (and possibly used) the syncretism of these people for the welfare of the 
synagogue.
552
 These God-fearers would have formed a very useful bridge into the civic life of the 
town for the synagogue in ways that devout Jews could not.
553
 For like Cornelius (Acts 10), while 
they may have been God-fearers, they were still obliged by their official position to be involved in 
imperial cultic activities.
554
 Thus they could represent the synagogue there.
555
 Perhaps the 
synagogues were content that they did not convert, but remained in this useful symbiotic 
relationship. 
 
The existence of patron–client relationships of this kind, apart from bringing the obvious 
advantages of beneficia and honour to the respective participants, also served to maintain the 
hierarchies of the societal structure.
556
 Each participant was reinforced in their position and 
obligations, to the mutual benefit of all. The inscriptions and monuments crystallised the patron–
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client relationships and the place of the participants in society for all to see. For example, the 
Acmonia synagogue inscription not only cemented the patron–client relationship for all to see; it 
also served both to give appropriate honour to the patrons and to position the synagogue favourably 
to be the recipient of future beneficia and protection. At the local level in Asia Minor patron–client 
relationships with the Roman elite were a way of ensuring local Roman authorities applied edicts 
such as Claudius’ edict of protection of Jewish customs to their advantage. 
 
3.5.2 The significance for understanding the evidence in Acts 13:13-14:23 
 
As associations both the synagogue and the ἐκκλησία would have needed patrons. Mitchell makes 
the connection between the Acmonia synagogue inscription and Acts 13:50. He identifies “the 
devout women of high standing” as the Antioch equivalents of Julia Severa, elite Roman women 
who were patrons of the synagogue. There are good reasons to suppose that the synagogues of 
Pisidian Antioch and Iconium also had patron–client relationships with the elite Romans of their 
colonies. All associations had patrons. Such relationships were part of the fabric of the Roman 
Empire. Acmonia and Antioch were both within the original Phrygian area of Jewish settlement. If 
the synagogue in Acmonia sought elite Roman patrons from Apollonia, it would be expected for the 
synagogue in Antioch to seek the same from influential Romans within their own city.
557
 The 
patron–client relationship between the synagogue in Acmonia and the Roman elite in Apollonia 
provides a model for understanding Acts 13:50 and 14:2-5.
558
 The patron–client factor offers 
plausible explanations for the dynamics of the interactions between the Jews and the leading 
Romans. It also raises some questions of the ἐκκλησία as an association. It too would have needed 
patrons to exist.  
 
While Acts 13:50 does not use the term “patrons,” the designation “women of high standing” does 
imply they were women of influence like Julia Severa. For them to carry enough influence to be 
able to make the persecution happen, they needed to be among the elite of the colony.
559
 Luke’s use 
of the term “devout” suggests these women were concerned in some way for the welfare of the 
synagogue’s devotion to their God. They might have actually attended the synagogue like the high-
standing women described in Thessalonica (Acts 17:4) and Berea (Acts 17:12). Or perhaps they 
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were pious “pagans” who were concerned for the synagogue without attending. Either way, in that 
socio-historical environment that level of help delivered to an association by the elite of the society 
would be most unusual outside of a patron–client relationship. For the synagogue to receive this 
level of help, if such a patron–client relationship did not exist beforehand, it would after.560 
 
It also needs to be considered whether the term “the leading men of the city” (Acts 13:50) might 
also carry the same connotations. It is a general term describing men of importance, but not 
necessarily implying they currently held any office within the colony. A comparison with the words 
principes viri in Chapter 15 of Augustus’ Res Gestae, which was prominently displayed in Pisidian 
Antioch on the arches of the propylon of Augustus’ cult temple, may shed some light on how Luke 
intends us to understand this term. Luke’s οἱ πρῶτοι τῆς πόλεως is a close literal rendering of this 
Latin term from Res Gestae. Augustus’ usage of the term does not refer to men currently holding 
office, but to men of reputation and influence.
561
 If Luke is using the term in the same way, he is not 
saying the Jews “incited” the current city officials, but elite men of influence who had previously 
held the most important positions within the city. While they may have no longer held the office 
they still retained the honour and influence: they could exert considerable influence over current 
office bearers.
562
 This would make “the leading men of the city” a parallel term to the “devout 
women of high standing.” The two terms would then describe elite Romans such as the Pisidian 
Antioch equivalents of Julia Severa and Publius Tyrronius Cladus respectively. Acts 14:2-5 refers 
to “rulers” involved in the persecution in Iconium rather than “leading men.” These men probably 
held office. If these men were not patrons of the synagogue themselves, the synagogue’s patrons 
would have been involved interceding for the synagogue in some way.  
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Strong patron–client relations between the synagogue and elite Romans in Antioch and Iconium 
would be perfectly consistent with known patron–client relationships in the region. This offers a 
plausible explanation for how the Jews could have incited the Roman “leading men” to persecute 
Paul and his companions in Acts 13:50 and 14:2-5. However, the brevity of Luke’s account means 
that the details must remain elusive. Several potential scenarios will be suggested as possible 
explanations of the details. While these proposed scenarios must remain only possibilities, they are 
indicative of ways in which the complexities of the patron–client relationships could have 
contributed to the unfolding situation. 
 
As proposed by Mitchell, not only does understanding how patron–client relationships oiled the 
machinery of social relations in the empire provide an explanation for the relationship between 
synagogue and the leading Roman citizens, it also provides an explanation for why Paul travelled 
straight from Sergius Paulus’ court in Cyprus to Pisidian Antioch, the home town of the Sergii 
Paulli family estates.
563
 Paul was an invited guest to the family home of his new patron. It would be 
normal for a patron to provide letters of introduction for a client to visit his home town and 
family.
564
 Patronage and letters of introduction from Sergius Paulus, who was probably the town’s 
most distinguished citizen, also offers an explanation for several parts of the story: Paul’s initial 
welcome at the synagogue (Paul’s existing Jewish credentials no doubt also played a significant part 
here), explains how word spread so quickly among the Gentiles of the city, and why Paul enjoyed 
an extended time of peace even after his dispute with the synagogue leaders, and his break from the 
synagogue in Acts 13:48-49.
565
 Peterson comments that normally a synagogue only had one 
archisynagogos, therefore, having more than one, the synagogue at Antioch must have been 
large.
566
 The Acmonia inscription suggests another possibility (though not a mutually exclusive 
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possibility). If Paul had arrived with letters of introduction from Sergius Paulus, Gentile patrons of 
the synagogue with this honorary title might have been present to hear Paul out of loyalty to Sergius 
Paulus. If they liked what they heard, the wider influence of such patrons may also possibly have 
contributed to a huge crowd gathering the next Sabbath.
567
 
 
Patron–client relationships also shed further light on Acts 13:50. Luke’s use of the words “incited” 
and “stirred up persecution against Paul and Barnabas and drove them out of their district” do not 
seem to imply a legal proceeding.
568
 No disturbance of the peace on Paul’s part is recorded; in fact, 
his gatherings seemed popular among the colonists. Possibly there was a legal hearing, but Luke is 
using rhetoric to give it the appearance of a mob action. However, there are other interpretations 
that take Luke’s wording with more integrity. This wording most likely does not refer to a civic 
judicial hearing, but to the synagogue convincing their patrons to unilaterally use their influence to 
“drive Paul and Barnabas out of their district” without recourse to an official legal hearing.569 If the 
synagogue in Pisidian Antioch had patrons of the calibre of Julia Severa, it is no surprise that they 
were able to use Roman patronal influence to drive Paul out of town, or that they might have been 
able to continue to persecute the local ἐκκλησία at a later date. The Jews persuaded their Gentile 
patrons to wield their influence for the benefit of the synagogue.  
 
The basis of the Jews’ appeal to their patrons was most likely that Paul’s gospel, which did not 
require works of Torah or circumcision, was an attack on Jewish ancestral customs in violation of 
Claudius’ edict of protection of Jewish customs. They would have called on their patrons to deal 
with Paul to enable the synagogue to continue to follow the practices of their ancestors without the 
hindrance of Paul preaching “against” the Torah of Moses.570 If the patron–client relationship was 
strong, then the Jews would not have needed to make a solid case. Their patrons would be expected 
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to favour the interests of the synagogue anyway.
571
 Saller points out that “one of the governor’s 
potential beneficia was the harassment of his client’s enemies.”572 The ideal patron was always able 
to give their client what they asked for. To possess and display both power to deliver and 
benevolence to grant requests was the basis of the honour bestowed on the patron by the client. If 
the synagogue asked their patrons to drive Paul out, their patrons would do so unless there was a 
good reason not to do this. When this request also handed the patrons an opportunity to display 
loyalty to Claudius, the outcome was always going to be bad for Paul.  
 
Other aspects of patron–client relationships should also be considered. First, by drawing Gentiles 
away from the synagogue to the ἐκκλησία, Paul would have been damaging the client base of the 
synagogue’s patrons. This would diminish the honour of both the synagogue and its patrons. 
Damaging the synagogue’s interests damaged the patron’s interests. Secondly, another possible 
factor is that if these “devout women of high standing” did attend the synagogue themselves (like 
those mentioned in Acts 17:4 and 17:12 who became Christians), then they would also have had a 
personal reason for supporting the interests of the synagogue.
573
 Thirdly, in a colony where support 
for Claudius was strong, the accusations of the Jews may also have provided an opportunity for 
both patrons and clients to demonstrate publicly patriotic loyalty to Claudius by enforcing his edict. 
In summary, it is highly unlikely that the synagogue’s elite Roman patrons protected the 
synagogue’s interests because of zeal for Torah. It is far more likely they were motivated by a 
combination of their obligations to their clients, together with political motives to act against 
someone who was violating Claudius’ edict or disturbing the peace over religion.  
 
Once the Jews approached their patrons to accuse Paul, and later the churches, of violating 
Claudius’ edict, patrons of both the synagogue and the ἐκκλησία would have been drawn into the 
events of their respective clients whether they liked it or not. One puzzle is how the patrons of the 
Jews were able to flex their muscles in Antioch while Paul at the same time also had a significant 
Gentile following and patronal connections with the Sergii Paulli clan. The answer is probably that 
Paul’s patrons were caught. They had patronal obligations to support Paul and the ἐκκλησία, but the 
synagogue’s accusations would have made it difficult for them to throw their full weight behind 
him or the ἐκκλησία without placing themselves in a socially awkward position. Patrons would not 
want to be seen supporting a group considered to be violating an edict of Claudius in a colony 
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where loyalty to Claudius ran very high, especially if it was a “patriotic” movement rather than an 
actual legal hearing. On the other hand, Paul’s patronal support from Sergius Paulus and any local 
Romans of high standing would have made any legal proceeding against Paul complicated. It would 
have been awkward for the praefectus in Antioch representing the emperor’s legate in Ancyra to 
rule against Paul who held letters of introduction from a proconsul.
574
 
 
To further complicate matters, if Sergius Paulus kept a Jewish magician at his court (Acts 13:6-7), it 
is possible the Sergii Paulli may have also been synagogue patrons. This scenario would have left 
them in an even more awkward social position with obligations to both sides; unable to support the 
Jews against Paul without denying obligation to, and shaming, their most prominent family 
member, Sergius Paulus, and dishonouring any previous support for Paul and the ἐκκλησία they 
may have shown. Yet, they would have also been unable to support Paul properly without 
dishonouring their commitment to their long-standing previous clients at the synagogue. That Paul 
and Barnabas were driven out of Antioch and “fled” Iconium suggests the Jews and their patrons 
had the upper hand in both colonies. This is not surprising because even though Sergius Paulus and 
the large number of Gentiles gave the ἐκκλησία a level of patronage, it was still a new association. 
It simply could not have had the long-standing patron–client relationships and understanding with 
the leading Romans that the synagogue enjoyed going back over decades, even centuries.  
 
Unfortunately, we may never have the evidence to be certain about the complexities of the situation. 
The above scenarios are just suggestions indicative of some of the possibilities. However, we can be 
assured that patron–client relationships between the synagogue and the leading Romans would have 
been a significant factor in the Jews’ ability to incite the leading Romans.  
 
Patron–client relationships should also be considered as a factor in understanding Luke’s analysis of 
the ζῆλος of the Jews in Acts 13:45 that motivated their opposition to Paul’s mission. As was 
discussed in Chapter Two, the word ζῆλος can refer to either “zeal” or “jealousy.” No doubt a 
contributing factor for the Jews was their zeal against what they saw as Paul undermining Torah and 
diluting (or polluting?) the purity of the Jewish community by opening the floodgates to so many 
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uncircumcised Gentiles without any expectation of works of Torah, or circumcision. However, 
there must also have been an extent to which their “jealousy”’ would have been provoked by 
Gentiles following Paul. The Jews had learnt to use the patron–client system for their own welfare 
and had a well-established position within the Roman colonies of Galatia. As many Romans began 
to follow Paul, there was a great risk that Paul, and later the Christian ἐκκλησία, would upset that 
status quo. Acts 13:43 speaks of Jews and proselytes “following” Paul. This term “follow” 
(ἀκολουθέω) can imply discipleship commitments.575 This action might have signalled to the Jews 
the possibility that these synagogue attenders were building strong teacher–disciple relationships 
with Paul and may transfer their primary allegiance to him. When the whole city turned up to hear 
Paul this could have signalled to the Jews the potential for many Gentiles, and even for their 
patrons, to give a higher allegiance to Paul over themselves.
576
 It was natural that they should be 
jealous.
577
 
 
When Paul left the synagogue to form the ἐκκλησία, this new association also would have required 
and sought patrons. With Gentiles “following” Paul, there was potential for synagogue patrons to 
give support to the new ἐκκλησία. The synagogue was at risk of losing its monopoly, and even 
becoming the second choice, as the association Gentiles could join to worship the God of the Jews. 
This had potential to have huge implications for the patronage of the synagogue. This could have 
had a financial effect on the synagogue, as the well-to-do synagogue sympathisers switched their 
patronage to the young church. Schnabel notes that it may also have had the effect of loss of legal 
protection and political influence in the city.
578
 Levinskaya comments that when Christians drew 
God-fearing patrons away from the synagogue, it stirred the synagogue up to fight.
579
 
 
While we do not have many details of the events in Iconium, there is every reason to expect that 
very similar patron–client dynamics lie behind this account as well. Luke tells us that “events 
unfolded in Iconium the same way.”580 However, these same dynamics are evident without Luke’s 
editorial prompting. As in Antioch, Gentiles were present in the synagogue and accepted Paul’s 
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teaching.
581
 The Jews again persuaded Gentile rulers against Paul.
582
 As in the Antioch incident, the 
words, “an attempt was made by both Gentiles and Jews, with their rulers, to mistreat them and to 
stone them” (Acts 14:5), do not suggest a legal hearing. The words translated “an attempt was 
made” (ἐγένετο ὁρμή could also be translated “a rush/zeal/assault arose.”583 These words are both 
consistent with the ζῆλος of Acts 13:45 and also more fitting for a mob action rather than the formal 
actions of the city magistrates. “Mistreat and stone” are not (or should not be) the formal actions of 
the rulers of a Roman colony: they are the actions of a mob. “Mistreat” could be rhetorical 
exaggeration on Luke’s part accusing the city rulers of inappropriate action, perhaps deferring to 
their Jewish clients rather than following due legal process. However, “stone” is a distinctly Jewish 
informal practice, whichever way you present it. The Jewish collaboration with their rulers in a non-
legal violent course of action is suggestive of the incitation of powerful patrons.  
 
Events did not unfold the same way in Lystra. Luke’s silence on the involvement of any local Jews 
is consistent with the lack of evidence of a synagogue in Lystra.
584
 Therefore this event is unlikely 
to have involved patron–client relationships between local Jews and influential Romans in Lystra. 
This is consistent with the visiting Jews stirring up the crowds rather than appealing to the rulers or 
“leading men.” One puzzle is how these Jews from out of town could stir up the local crowds to 
stone Paul, and why these Jews did not get arrested for this. Noting the dominance of Antioch in the 
south of the province of Galatia, it is quite possible that the influence of significant patrons in 
Antioch extended either directly or indirectly to the other colonies.
585
 If Julia Severa’s influence 
could extend from Apollonia to Acmonia, it is reasonable to expect that the synagogue patrons from 
Antioch and Iconium could easily have had patronal influence extending to Lystra.
586
 If these Jews 
from Antioch and Iconium had powerful Roman patrons behind them, perhaps the citizens and 
rulers of Lystra deferred to the patronal backing of the Jews, and therefore turned a blind eye, or 
even hoped to gain favour by showing support. If that is the scenario, it would mean that the Jews 
felt they had sufficient backing from powerful Romans in Antioch and Iconium to risk using force 
without being accused of violating the peace over their religion. They were now agents for these 
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influential Roman patrons “enforcing” Claudius’ edict against Paul and therefore, could break the 
peace with confidence that they could blame the ἐκκλησία for the disturbance and that their patrons 
would influence any investigation in their favour. Again, this is only a potential scenario indicative 
of how patron–client relationships might have influenced proceedings. Perhaps Luke’s structuring 
of Acts 13:13-14:23 using the events in Antioch as the model for the events in other colonies in the 
province deliberately reflects that the influence of synagogue patrons over events in Antioch rippled 
out to those other colonies. There is not enough information about events in Derbe to conclude 
anything. 
 
In summary, patron–client relationships provide a plausible explanation, consistent with the socio-
historical environment, for many of the events in Acts 13:13-14:23: how Paul could draw such a 
huge crowd of Gentiles, why the Jews would have been jealous of the Gentile crowd, and how the 
Jews were able to “incite” elite Romans to persecute a Jewish teacher who was popular among 
some of their own citizens. 
 
3.5.3 The significance for understanding the evidence in Galatians 
  
If, after Paul left Galatia, the churches of Galatia continued to grow, whether through drawing more 
supporters away from the synagogue or through attracting Roman or other Gentile supporters of 
their own, then the same dynamics remained in place for the situation described in Acts 13:13-14:23 
to continue. Reading Galatians in the light of Luke’s account of Paul’s previous visit to Galatia and 
within the context of patron–client relationships in the region illuminates certain key aspects of the 
letter. Paul’s letter is addressed to multiple churches in the province, yet it reads as if it was written 
to one group facing a uniform issue. This is consistent with Luke’s account of the previous 
persecution of Paul himself in Acts. Events unfolded the same way in Iconium as they did in 
Antioch (Acts 14:1), and the Jews of Antioch and Iconium then acted as a unified force to ensure 
the persecution continued in Lystra (Acts 14:19). Luke’s comments that the brothers in Iconium 
spoke well of Timothy of Lystra shows interaction between those churches (Acts 16:20). 
 
Understanding that each ἐκκλησία was also an association, that would have had patrons and people 
filling the role of archõn, also opens up further consideration of the identity and actions of the 
agitators.
587
 Several factors support the proposal that the agitators might have been individuals 
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representing the ἐκκλησία to the civic or imperial authorities. Galatians 6:12 implies that the 
agitators would either be persecuted, or avoid persecution, or have the potential to boast based on 
the congregations’ actions. This implies the agitators were not only closely linked with the 
congregation in the eyes of the persecutors; they were held accountable, or received credit for the 
actions of the congregation. This is consistent with them being part of the representative leadership 
of the ἐκκλησία. If the agitators were in this role as archõns, they would have been in the role 
because they were people of some level of social standing themselves. On the model of the 
Acmonia synagogue inscription, they may have been both archõns and patrons of the synagogue; 
either higher level patrons able to intercede with the authorities in their own right; or lower lever 
“broker” patrons able to mediate with higher level patrons to protect the ἐκκλησία.588 The 
persecution that the ἐκκλησία was suffering, and that they were trying to avoid, suggests that, if 
they were patrons, they were lower level “broker” patrons, rather than the elite of the colony. Their 
position as archõns may also lie behind the absence of greetings at the end of the letter; this would 
have made it impossible to greet the ἐκκλησία leaders when they were the ones leading the 
ἐκκλησία to compromise and deny the gospel of Christ. 
 
Understanding the agitators as archõns adds clarity to several verses, where Paul speaks of standing 
up to church leadership. In both Gal. 2:1-10 (Jerusalem) and Gal. 2:11-14 (Antioch) Paul stood up 
to church leadership. Twice in his account of the Jerusalem incident (Gal. 2:2 and Gal. 2:6), Paul 
reinforces the concept that he was willing to stand for the gospel even before those who were high 
in human estimation.
589
 In both incidents Paul faced the potential that people of influence within the 
church might lead the ἐκκλησία away from the gospel because of the fear of men. Perhaps Paul’s 
choice of the Antioch incident (Gal. 2:11-14) as the climax of the narratio was because he wished 
to reach a climax with himself being willing to stand up to a leader of the highest standing within 
the congregation. In Gal. 1:8 he emphatically states a curse on one who distorts the gospel, no 
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matter who they are, even if they are an angel!
590
 In Gal. 5:10 Paul comments that “the one who is 
troubling you will bear the penalty, whoever he is.” The phrase “whoever he is” (ὅστις ἐὰν ᾖ) is 
often understood to mean that Paul did not know the identity of the individual.
591
 However, it could 
equally imply “whatever positions of importance this person may hold.”592 Thus there are several 
comments throughout the letter that point in the direction that the agitators were leaders within the 
ἐκκλησία, probably archõns.593 It has been argued by some that Paul’s use of the terms “they” and 
“the ones who” is language referring to outsiders. However, as was reasoned in Chapter Two, none 
of these usages need apply to an outsider.
594
 Paul’s use of this language should be understood as 
rhetoric, trying to distinguish those remaining true to his gospel from those “distorting” it.595 
 
The identification of the agitators as archõns has particular relevance for understanding several 
aspects of Gal. 6:12. If the agitators held the position of archõns, this would explain how they were 
able to wield sufficient influence in the congregation for Paul to refer to them in Gal. 6:12 as 
“forcing” the congregation towards submitting to circumcision. Perhaps the agitators as archõns 
mediating for the ἐκκλησία were threatening, or subtly implying, that they were only able to 
intercede successfully to protect the ἐκκλησία if the members of the ἐκκλησία submitted to 
circumcision. Perhaps they even threatened the termination of any remaining patronal protection 
unless the ἐκκλησία complied. If patronage oiled the machinery of society, here it might have been 
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oiling the compulsion to follow the agitators’ lead in adopting a Torah-observant gospel and 
submitting to circumcision. 
 
In regard to Gal. 6:12-13, Winter has argued that it was to the Roman authorities that the agitators 
wished to present a “good legal face” (εὐπροσωπῆσαι).596 In an environment where the Roman 
authorities could either condone or prevent persecution, this is a reasonable conclusion. However, 
understanding that the churches of Galatia, as associations with patrons and archõns opens up 
several alternative possibilities for understanding Paul’s enigmatic allusion to “make a good 
showing” (εὐπροσωπῆσαι) and “they may boast” (καυχήσωνται). These possibilities favour the 
“normal” meaning of the words over the “legal” technical meanings proposed by Winter.597 Who 
receives this “good showing”? Do the agitators wish all who submit to circumcision to achieve this 
(and undoubtedly benefit themselves from being part of a group with a better standing)?  Or do they 
wish to achieve a “good standing” for themselves as archõns through the ἐκκλησία submitting to 
circumcision (i.e. only thinking about what it achieves for them)? Unfortunately εὐπροσωπῆσαι 
does not carry an accompanying accusative or prepositional phrase to clarify whom the agitators 
wished to receive this result. The intended recipients are clarified when the phrase is compared to 
an expanding set of three parallels. The first parallel is within Gal. 6:12. Here the parallel opposite 
of “make a good showing” (εὐπροσωπῆσαι) is “to be persecuted” (διώκωνται). It is clearly the 
agitators who would be persecuted. This suggests the agitators are also the parallel recipients of 
εὐπροσωπῆσαι, not the ἐκκλησία. The second parallel is with Gal. 6:13. In this parallel, it is the 
agitators who personally wish to be able to boast as a result of the circumcision of the members of 
the ἐκκλησία.598 This suggests they personally wish to “make a good showing” in Gal 6:12. The 
third parallel is with Gal. 1:10. Translating εὐπροσωπῆσαι with a connotation of making a good 
impression with patrons or Roman authorities parallels the reference in Gal. 1:10 to “pleasing 
people.”599 If understood this way, Paul has deliberately placed references to pleasing people 
inappropriately as an inclusio around the letter in both Gal.1:10 and 6:12. In Gal. 1:10, Paul is not 
simply defending his own actions: he is going on the offensive. There is also an implied shaming of 
certain other people for trying to please others. The agitators who have been in his sights since Gal. 
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1:6 are still the ones in his sights in Gal. 1:10. In Gal. 1:10, Paul implies that in telling his gospel to 
the Galatians, he is not trying to impress patrons or Roman authorities, like the agitators were trying 
to do through their gospel. Thus in each of the three parallel constructions, it is the agitators to 
whom reference is being made. These parallel constructions point to the agitators as the intended 
recipients of εὐπροσωπῆσαι. It is for themselves, not for the ἐκκλησία, that the agitators wish this 
“good showing.” In summary, it is proposed that the agitators were leaders within the ἐκκλησία, 
acting as archõns. This compounds the sense of rebuke in Gal. 6:12-13. As archõns they were 
meant to be acting for the welfare and protection of the ἐκκλησία. Paul was pointing out that, 
instead, by “forcing” the ἐκκλησία to submit to circumcision, they were abusing their position of 
influence to seek their own protection and welfare. 
 
Realising that patron–client relationships permeated society in every way raises further potential 
factors within the situation. When the ἐκκλησία came under the accusation of violating Claudius’ 
edict of protection of Jewish customs, this would have had serious implications for patron–client 
relationships. In a Roman colony loyal to Claudius, clients considered to be violating an edict of 
Claudius could attract shame both to themselves and to their patrons. Patrons wanted clients who 
brought them honour, not shame. A natural reaction would be for such patrons to pressure their 
clients to remove the source of shame by ceasing to violate the edict. Ongoing shame producing 
non-compliance by the ἐκκλησία may have made their patrons reluctant to support them fully, or 
possibly even prompted their patrons to consider abandoning the ἐκκλησία as clients, or even to 
consider turning against the ἐκκλησία to protect their own reputation as loyal Romans.600 As 
representative archõns of the ἐκκλησία, the agitators would have been the ones whom the upper 
level patrons pressured to bring the ἐκκλησία into line with the edict. The agitators as leaders within 
the ἐκκλησία stood either to bear the brunt of ill will or to receive the greater share of favour 
depending on whether or not they could bring the ἐκκλησία to comply. In this context 
εὐπροσωπῆσαι could refer to “making a good impression” with patrons for bringing the ἐκκλησία 
into line with the edict.  
 
Alternatively if the agitators were representatives of the ἐκκλησία who negotiated with the Roman 
authorities, then the phrase “who wish to make a good show” (θέλουσιν εὐπροσωπῆσαι) could also 
refer to the agitators’ desire to make a good impression with the Roman authorities by bringing the 
ἐκκλησία into compliance with Claudius’ edict. Roman authorities would always prefer peaceful 
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subjects who complied with edicts over ones who refused to comply. Thus the emphasis of the term 
may not be upon achieving a legal status, but upon the agitators winning the favour of the ruling 
Romans (or the more influential elite) for resolving the civic situation.
601
 If Gal. 6:13 is to be taken 
as a parallel construction to 6:12, that would place “make a good showing in the flesh” 
(εὐπροσωπῆσαι ἐν σαρκί) in parallel with “that they may boast in your flesh” (ἵνα ἐν τῇ ὑμετέρᾳ 
σαρκὶ καυχήσωνται). “Boast” is a word commonly used within the domain of shame and honour.602 
Judge, in his analysis of the statues which Augustus placed around the forum in Rome, concludes 
that many of the subjects were honoured for resolving a particular political crisis, rather than for 
military success.
603
 If considered in this light, their desire to be able to “boast” could refer to them 
seeking to claim honour for resolving the civic tension in relation to the accusations of violating 
Claudius’ edict. They could have been seeking this honour from their patrons for bringing their 
clients back into line, or from the authorities for resolving the disturbances to the peace that these 
tensions were causing, or perhaps even seeking honour from the congregations because they as 
archõns had removed the persecution through leading the ἐκκλησία to submit to circumcision. It 
could be any combination of these possibilities. Thus the parallelism suggests that “make a good 
showing in the flesh” (εὐπροσωπῆσαι ἐν σαρκί) refers to receiving credit for leading the ἐκκλησία 
into compliance, and “that they may boast in your flesh” (ἵνα ἐν τῇ ὑμετέρᾳ σαρκὶ καυχήσωνται) 
takes it a step further to refer to seeking honour for resolving a crisis. For this, Paul condemns them. 
Not only were they seeking self-protection from persecution, but instead of seeking the welfare of 
the ἐκκλησία they were leading it into compromise from a motive of inappropriate self-seeking 
glory. 
 
Understanding “make a good showing” (εὐπροσωπῆσαι) to refer to impressing patrons or Roman 
authorities poses a potential problem. The previous section (3.4) suggested the term could be 
understood in terms of a “quasi legal standing.” Which is it? Does it refer to a favourable “quasi 
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legal standing” in relation to Claudius’ edict, or to seeking a good reputation with their patrons or 
Roman authorities? There is no need to decide between the two. They are interrelated. There was no 
honour for patrons or the archõns while the ἐκκλησία had the identity of edict violators. On the 
other hand, resolving the situation by leading the ἐκκλησία to adopt the identity of those who 
comply with Claudius’ edict could lead to honour.604 
 
Another passage that warrants consideration in the light of patron–client relationships is Gal. 4:16-
17. In Gal. 4:16 Paul asks the Galatians, has he become their “enemy”? The terms “friend” and 
“enemy” carry unique connotations within a patron–client based society. “Friend” is a term that can 
refer to equals within the hierarchy of society who share mutual obligations to each other, or it can 
refer to a client of a lower status when the patron does not wish to draw attention to their lower 
status. “Enemy,” on the other hand, can refer to one who has spurned their obligations within the 
patron–client/friend relationship. Once having been friends, there was no returning to neutrality. 
Either mutual obligations were fulfilled to retain and strengthen the “friend” status, or they were 
spurned to become “enemies.” Paul is asking the Galatians what he has done that has not fulfilled 
his obligations within the relationship. The irony of the question is that he is pointing out that he has 
fulfilled all his obligations. In Gal. 4:17 he points out how they are not fulfilling their obligations 
within the relationship. Gal. 4:17 refers to an unnamed “they” wanting to “shut out”605 or 
“alienate”606 the churches from Paul to redirect loyalty to themselves.607 It would fit the socio-
historical context if “they” referred to the agitators, acting as archõns, wanting to shut the churches 
out from loyalty to Paul and to redirect the churches’ primary loyalty to themselves. In other words, 
they want to cut in on the relationship between Paul and the churches and usurp his position. The 
archõns were the ones who could mediate protection for the churches, but only if the churches 
followed them in circumcision. Primary loyalty and honour to them as archõns, not to Paul, was the 
expected return. Within patron–client/friend culture, spurning Paul to turn to a new patron/friend 
could only result in becoming an enemy of Paul. Paul’s comments are most gracious. In pointing 
this out, he is graciously overlooking the insult and shame that would have come from them even 
contemplating this move and graciously pleading with them not to take this step. His graciousness 
would increase the rebuke to them and add to their shame if they continued to abandon him. 
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In conclusion, understanding the dynamics of patron–client relationships as part of the fabric of 
society is an important step in comprehending the situation in Galatia. It provides the following 
insights into the situation: 1) An explanation is provided that makes Paul’s ability to draw such a 
huge crowd plausible. 2) Significant light is shed on the events of Acts 13:50 and 14:5. The Jews in 
“inciting” and “poisoning the minds” of the leaders of the cities were actually calling on their 
patrons to use their influence against Paul for the welfare of the synagogue. 3) An explanation is 
also provided for why Luke might have accused the Jews of jealousy in Acts 13:45. While zeal for 
Torah was no doubt a factor, they also would have been jealous that a movement of Gentiles 
breaking away from the synagogue might take members, sympathizers and patrons with it. This 
would have threatened the privileged position the synagogue held. 4) A plausible explanation is 
provided for understanding aspects of Gal. 6:12-13. Patrons of the ἐκκλησία would not want clients 
who brought them shame and would be reluctant to be found supporting an association that was 
violating an edict of Claudius. They would have applied pressure to the leaders of the ἐκκλησία to 
bring the ἐκκλησία in line with Claudius’ edict of protection of Jewish customs. The agitators as 
leaders of the ἐκκλησία were using their position of influence to “force” the ἐκκλησία to submit to 
circumcision to resolve the potential persecution. They in turn were hoping to be able to gain 
honour and boast that they had resolved the crisis. 5) The possibility that the agitators may have 
been archõns of the ἐκκλησία, representing it to the Roman authorities or mediating with more 
influential patrons who represented the ἐκκλησία, also provides a plausible explanation for their 
desire for the loyalty of the ἐκκλησία in Gal. 4:17. 6) It might also explain how the agitators could 
use threats of lost patronage protection to “force” the ἐκκλησία to circumcision in Gal. 6:12. 7) It 
also might explain how they could hope to achieve a “good showing” and be able to “boast” to both 
the patrons and the congregation if their negotiations between the various parties resolved the 
situation.  
 
If the agitators were archõns of the ἐκκλησία, this means that the situation in Galatia was primarily 
a matter of the ἐκκλησία being pressured from within by its own internal leadership. This does not 
deny the very real external threat of persecution from accusations of violating Claudius’ edict. 
However, there are only passing references to persecution and no references either to Romans or to 
Claudius’ edict, because the persecution was not the real problem. The ἐκκλησία had been standing 
in the face of this source of persecution for some time. The real threat was their own leadership 
placing pressure on the ἐκκλησία to compromise Paul’s gospel by submitting to circumcision. 
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In summary, considering Galatians in the light of Acts and the evidence for patron–client 
relationships in Roman Galatia during the reign of Claudius leads to plausible reconstructions for 
the situation Paul was addressing. Patron–client relationships lay behind the situation in Galatia. 
While unfortunately many of the details of these proposed reconstructions must remain suggestive 
examples rather than firm conclusions, the level of consistency between the socio-historical 
environment and evidence of Acts and Galatians means it is possible to have confidence about the 
broad brush strokes. 
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3.6 Imperial cults 
 
3.6.1 Imperial cults or Claudius’ edict as the relevant background? 
 
This chapter has proposed that during the reign of Claudius the dominant factor regulating 
interactions over religious matters between the Jews and others was Claudius’ edict of protection of 
Jewish customs. The most likely basis for the persecution in Galatia was accusations that Paul’s 
gospel, and later the churches’ teaching, was an attack on Jewish customs in violation of Claudius’ 
edict. However, Winter (1994, 2002 and 2015),
608
 Witulski (2000),
609
 Nanos (2002),
610
 and more 
recently Hardin (2008)
611
 have argued that non-observance of the imperial cultic calendar lay 
behind the persecution.
612
 This thesis is indebted to these works for bringing the place of 
persecution in the situation in Galatia back into the discussion and for highlighting the context of 
the Roman colonies of Claudian Galatia for understanding that persecution. Therefore, some 
justification is warranted for why this thesis has chosen to seek the background to the situation in 
Galatia in aspects of the socio-historical background other than the observances of the imperial 
cults.   
 
This section will examine the Jewish exemption from participation in the local imperial cultic 
festivals and conclude that caution is needed before using that exemption as the background to the 
situation in Galatia. It will examine evidence for the imperial cults as the basis for the persecution 
of Christians in the first century and conclude that it is anachronistic to argue for such persecution 
as early as the reign of Claudius. It will also conclude that the proposal that the accusations were 
based Claudius’ edict resolves some problems in the imperial cultic theories.  
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The prominence of the imperial cults in Galatia during the reign of Claudius is not disputed. In 
Pisidian Antioch, the imperial cult temple to Augustus was visible from miles away from the 
west.
613
 It was an example of how imperial cult buildings took over and dominated the city 
landscape, symbolising the place of emperor worship in the life of the city.
614
 Witulski and Hardin 
have demonstrated how firmly established the imperial cults were in Antioch during the reign of 
Claudius when Paul wrote Galatians.
615
 
 
The existence of Jewish rights not to participate in local observances of the imperial cults is widely 
accepted. However, the nature of those rights is debated. Rajak has argued that while the Jews did 
not have a legal charter of exemption, they did have protection granted by the emperor.
616
 Zeev, 
building on the work of Bickermann, proposed that the Jews did not need protection from 
participating because sacrifice “to” the emperor was not required.617 Some groups sacrificed “to” 
the emperor; some sacrificed “on behalf of” the emperor. Both expressions existed side by side 
within the empire.
618
 Hardin agrees that Rome protected the Jews because, although they did not 
observe the local cultic calendars, they sacrificed “on behalf of the emperor” to the God of their 
ancestors in the temple in Jerusalem.
619
 Hardin has suggested that the Roman protection of the 
Jews’ right to collect and send taxes to Jerusalem should be seen from the perspective that this kept 
the sacrifices and prayers for Caesar flowing at the temple.
620
 No source has been found attesting to 
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a Jew ever being obliged to participate, or being brought to court for refusing to participate, in the 
local cultic calendar.
621
 Even when Gaius reprimanded the Jews for not sacrificing to himself,
622
 
and attempted to place his statue (as Jupiter) in the temple in Jerusalem, he was criticising the 
nature of the Jewish temple sacrifice, rather than Jewish non-participation in the civic or provincial 
cultic calendars. Hardin has also argued that the Jews did honour the imperial family through 
inscriptions giving honour at the synagogue.
623
 It was common practice for individuals, groups and 
associations to dedicate monuments, statues, altars and buildings to emperors and members of the 
imperial family.
624
 In summary, there is agreement that the Jews did not need to participate in the 
local cultic observances, even if the exact reasons are disputed. The differing views can be 
reconciled by the position that although the emperors’ decrees gave the Jews exception from 
participation in imperial cult festivals at the local civic level, they did participate in imperial 
honours through the temple sacrifice on behalf on the emperor. 
 
Despite the general agreement over these Jewish rights in relation to the imperial cult festivals, 
caution is needed before using this phenomenon as the background to the situation Paul addressed 
in Galatians. The various decrees and letters cited from Josephus when discussing Jewish rights are 
worded in terms of tension over specific aspects of Torah observance, such as: the right of 
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assembly, Sabbath keeping, provision of kosher food in the market, collecting and sending temple 
tax, military service, or more generally in terms of being hindered from following the religion of 
their ancestors. The imperial cultic calendar is never specified as an issue. The rights granted to the 
Jews by Julius Caesar, Augustus and later by Claudius’ edict of protection of Jewish customs are 
generally understood to imply an exemption for the Jews from participation in the imperial cults.
625
 
They do imply that. However, in each case the focus of the edict was not the specific question of 
participation in the local imperial cultic calendars, nor was it the focus of the issues that gave rise to 
the edicts. The focus of disputes over religion centred on the Jews’ right to observe the distinctive 
practices of the religion of their ancestors in their local context without harassment.  
 
The evidence specifically from the reign of Claudius is consistent with this pattern. In his 
Alexandrian edict, Claudius called it madness to expect Jews to tolerate what was happening in 
Alexandria.
626
 These attacks were over Jewish customs and citizenship rights. While Claudius’ 
remark about Gaius’ madness reinstates and reinforces Jewish rights of non-participation,627 
imperial worship was not the focus of either the conflict in Alexandria, or Claudius’ rulings. In the 
incident in Dora, “certain young men” placed Claudius’ statue in the synagogue. This was not done 
to force worship, but to provoke traditional Jewish sensitivities.
628
 In response, Publius Petronius 
(the legate of Claudius for Syria) did not mention worship of the emperor, but specified that the 
offenders had defied an edict of Claudius “pertaining to the permission granted the Jews to observe 
the customs of their fathers.” 629 He finished by saying, “For the future, I charge you to seek no 
pretext for sedition or disturbance, but to practise severally each his own religion.”630 The ruling of 
Claudius’ legate was not framed in terms of whether or not the Jews worshipped the emperor, but it 
reflected Claudius’ edict in terms of whether or not they were permitted to practise their own 
ancestors’ religion without attack.631 
 
                                                 
625
Arnaldo Momigliano, Claudius the Emperor and His Achievement (trans. W. D. Hogarth; New York: Barnes & 
Noble, 1961; repr., Westport, Conn.: Greenwood, 1981), 33; Smallwood, Jews under Roman Rule, 134-37, 147; H. R. 
Moehring, “Joseph ben Mattia and Flavius Josephus: The Jewish Prophet and the Roman Historian,” ANRW II 21, 2 
(1984), 864-944. 
626
 Jos. Ant. 19.300-11. 
627
 Tellbe, Paul between Synagogue and State, 46-48. 
628
 Jos. Ant.19.300-11. 
629
 Jos. Ant. 19.304-05. 
630
 Jos. Ant. 19.311. 
631
 While caution is needed before insisting that Josephus captured the exact wording of the legate’s ruling, there is no 
reason to doubt he has captured its essence.  
173 
 
In conclusion, despite the undisputed pervasiveness of the imperial cults in Claudian Galatia, and 
Claudius’ promotion of the Julian family cults, caution is needed before reading Jewish exemptions 
from the local imperial cultic calendar as the background to the situation in Galatia. In all but one 
case, wherever records of disputes involving the Jews are recorded, the disputes revolve around 
attacks on their right to practise their religion without hindrance, rather than their non-participation 
in the local imperial cultic festivals.
632
 
 
Each emperor had his own personality and concerns. Claudius, while promoting the cults of the 
Augustan household, was determined to distance himself from “the madness of Gaius.” He declined 
requests to build temples to himself, and strove to depict himself as a model of moderation.
633
 He 
desired peace and harmony, with each group worshiping the gods of their own ancestors. The 
proposal that the ἐκκλησία was being persecuted for not observing the imperial cults sits at odds 
with the evidence for the tone of Claudius’ reign.  
 
3.6.2 Christians and the imperial cults 
 
The evidence for the persecution of Christians within the early empire also suggests caution is 
needed before utilising observance of the imperial cults as the background for understanding the 
persecution in Galatia. This examination will start from the clearer, later evidence and work back to 
the reign of Claudius. Outside of the New Testament the earliest indisputable evidence of Christians 
being forced to offer divine honours to an image of the emperor is found in Pliny’s correspondence 
with Trajan. This letter is dated to AD 112. Although it is clear that these Christians were forced to 
offer divine honours to the emperor, it is questionable whether enforcing emperor worship was 
Pliny’s concern.634 The statue of the emperor was placed as one god among the Roman Capitoline 
gods. Trajan’s reply to Pliny made no reference to his own divinity. Enforcing divine honours for 
himself was not Trajan’s concern; rather it seems that submission to the gods of Rome was the 
concern. Considering the Roman attention to the welfare of Rome through the pax deorum, perhaps 
his concern was that Christians were unwilling to sacrifice to the gods of Rome.
635
 Nor did Trajan 
wish Pliny to seek out Christians, but he did wish him to investigate accusations made. While 
political concerns should not be separated anachronistically from the aforementioned cultic 
concerns, perhaps Trajan was concerned for the political/social issue of maintaining the pax romana 
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through punishing Christians who were unwilling to take the oaths as an act of loyalty to Rome and 
the emperor? It is also significant that the setting for this conflict was not an event on the imperial 
cultic calendar. In conclusion, it seems that while divine honours to the emperor were enforced in a 
courtroom setting, Trajan’s and Pliny’s concerns may have been more akin to those of Claudius 
(keeping the peace and not letting disloyalty to Rome’s welfare spread), than to a primary concern 
to enforce emperor worship.  
 
Also relevant is the evidence describing those persecuted in relation to Domitian’s fiscus judaicus 
and describing Nerva’s reforms of that law.636 Heemstra has argued that Christians were caught up 
in Domitian’s law, but that Nerva recognised it was wrong to include Christians in this tax and 
reformed it to exclude Christians.
637
 Heemstra points out that it is not possible to discern whether 
Domitian deliberately framed the law to include Christians, or whether he was ignorant of the 
distinctions.
638
 Either way, this was not a persecution aimed at Christians for non-participation in 
the imperial cults. It was primarily aimed at Jews to raise money. Heemstra also raises a second 
incident under the reign of Domitian where certain persons were put to death for “drifting into 
Jewish ways.”639 He proposes that considering Domitian’s failure to distinguish between Jews and 
Christians, they may have been Christians. If he is right, this was still not persecution aimed at 
Christians for not participating in imperial cults.  
 
Another document to be considered is the Revelation of John. Most scholars would place it during 
the reign of Domitian.
640
 Revelation 2:9-10 and 2:13 refer to a persecution of Christians in Smyrna 
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and Pergamum having already occurred, but do not specify the reason. Rev. 13:1-8 mentions 
Christians being persecuted and verses 11-18 mention persecution for not worshipping the beast. 
“Worshiping the beast” is generally accepted to refer to emperor worship.641 However, it is difficult 
to be dogmatic about whether these references within John’s vision refer to events past, present or 
future (in relation to John). Given the dating, it is highly unlikely they refer to events during the 
reign of Claudius. In summary, Revelation appears to have been written for Christians suffering 
persecution during the reign of Domitian. It provides no evidence for persecution in relation to the 
imperial cults during the reign of Claudius. 
 
Finally, Luke’s account of Paul in Thessalonica shall be considered, because this is the only 
recorded event where Christians were in conflict with Romans during the reign of Claudius in 
which the emperor is actually mentioned.
642
 The accusation against Paul and his companions is 
recorded by Luke as, “These men who have turned the world upside down have come here also, and 
Jason has received them, and they are acting against the decrees of Caesar, saying that there is 
another king, Jesus” (Acts 17:6-7). This charge appears to have arisen from Paul’s preaching in the 
synagogue that, “This Jesus whom I proclaim to you is the Christ” (Acts 17:3). The words of these 
charges recall the words of Claudius’ Edict to Alexandria. The words of Acts 17:6 translated (ESV) 
as “these men have turned the world upside down” (οἱ τὴν οἰκουμένην ἀναστατώσαντες οὗτοι καὶ 
ἐνθάδε πάρεισιν) could be translated as “who have raised an insurrection throughout the whole 
world.”643 These words have overtones of Claudius’ warning to the Jews of Alexandria that if they 
continued rioting he would “proceed against them in every way as fomenting a common plague for 
the whole world.”644 Also the words of Acts 17:7 translated (ESV), “Saying that there is another 
king, “Jesus” (πράσσουσιν βασιλέα ἕτερον λέγοντες εἶναι Ἰησοῦν), could also be translated “they 
are making another king, saying he is Jesus.” The emphasis here is more on what they are doing, 
“making a king,” than on what they are saying. In conclusion, both of these possible translations 
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reveal that the charges are not so much concerned about emperor worship as they are about political 
peace, maintaining the pax romana and loyalty to Caesar.
645
 
 
In Acts, wherever the accusation is recorded it was consistently over the practices that Paul and his 
companions were actively promoting, not over cultic practices from which they were refraining.
646
 
In some instances the accusation even specifies that Paul and his companions were Jews.
647
 
Accusations and persecutions against Paul (a Jew) for not observing the imperial cults make little 
sense in a socio-historical environment where it was known the Jews had imperial protection 
(exemption).  
 
In conclusion, within the evidence for Christians being persecuted in the first century AD either 
there is no indication of the basis of persecution, or it is not related to the imperial cults. Where 
Revelation does link persecution to the imperial cults it is best taken to refer to events significantly 
later than the reign of Claudius. Therefore, in the absence of explicit reference to imperial cults in 
either Acts 13:13-14:23 or Galatians, reading the situation in Galatia in the light of emperor worship 
runs the risk of anachronistically reading the conflicts of later times back into the reign of Claudius. 
 
The ultimate evidence for the situation in Galatia is Galatians itself and Acts 13:13-14:23. 
Therefore the evidence from Acts and Galatians will now be considered. Arguments that 
accusations of non-participation in imperial cultic worship lie behind the persecution mentioned in 
Galatians rightly rely on understanding the situation addressed in Paul’s letter as a continuation or 
resumption of the persecution in Acts 13:50.
648
 This thesis has already argued that this methodology 
of linking the two persecutions is valid. However, the account in Acts 13:50 contains some inherent 
problems for the imperial cult theories. The persecution of Paul in Acts 13:50 follows his public 
time in the synagogue where his identity as a Jew would have been clear. How could Paul be 
identified as belonging to the group who had exemption from participation, then later be persecuted 
over non-participation? The persecution of Paul in Acts 13:50 is unlikely to have been based on 
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accusations of non-participation in the imperial cults. This makes it difficult to argue on the basis of 
Acts 13:50 that the later situation in Gal. 6:12 was an accusation of non-participation in the imperial 
cults.
649
 
 
The evidence of Galatians itself will now be reconsidered. Winter, Nanos and Hardin are the main 
scholars who have argued for an imperial cultic background to the persecution in Gal. 6:12. All 
three rely heavily on Price and Mitchell, who demonstrate the dominance of the imperial cults in 
Galatia, to establish the background to Gal. 6:12.
650
 While the dominance of the imperial cults in 
Galatia is not disputed, this thesis finds the evidence favours other aspects of the socio-historical 
background as the more plausible background to Gal.6:12. As was argued above, it is far from 
conclusive that Paul is accusing the agitators, in Gal. 6:12, of wanting “a good legal face” in 
relation to the imperial cults. If “make a good showing” (εὐπροσωπῆσαι) does refer to “a good legal 
face,” it could equally refer to achieving this “good legal face” in relation to Claudius’ edict. On the 
other hand, it was also argued above that “make a good showing” could equally refer to an attempt 
by the agitators to gain favour or even honour for resolving the crisis over Claudius’ edict. Thus, the 
imperial cults are only one possible solution to the background to the persecution in Gal. 6:12-13, 
with no evidence that demands the connection. It becomes a matter of which is the most likely 
socio-historical background. 
 
An important pillar of the arguments by Nanos,
651
 Witulski
652
 and Hardin
653
 for an imperial cultic 
background to Paul’s letter is demonstrating that Gal. 4:10 is a reference to the Roman colonies’ 
cultic calendars, which would include festivals for the imperial cults.
654
 Hardin and Witulski have 
provided extensive evidence for the existence and dominance of the imperial cults in Pisidian 
Antioch and wider Galatia during the reign of Claudius. By reading Gal. 4:10 in that context, they 
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argue that Gal. 4:8-10 refers to the Gentiles in the congregation returning to observing imperial 
cultic festivals in order to avoid persecution by showing they do observe the imperial cultic 
calendar.
655
 However, Section 2.5 argued that the wider context of the whole letter is otherwise 
preoccupied with Jewish practice. The narrower context of Gal. 4:1-31 is discussing Jewish 
practice. The evidence of the context supports understanding Gal. 4:8-10 as a continuation on the 
theme of Jewish practice, rather than as a few isolated verses digressing to discuss Roman festivals 
in the midst of a letter preoccupied with Jewish practice. This suggests that Gal. 4:10 refers to 
Jewish festivals, metaphorically comparing returning to Jewish feasts to returning to Roman 
festivals.
656
 Therefore, while indisputable evidence exists for the prominence of imperial cults in 
Claudian Galatia, Gal. 4:10 does not provide evidence that the situation Paul addressed involved 
imperial cults. The wider context of Gal. 4:1-31 favours understanding Gal. 4:10 as referring to a 
situation revolving around Jewish practice.  
 
In conclusion, there are good reasons to be cautious about understanding the situation in terms of 
accusations of non-observance of the imperial cults. The concern of the Romans dealing with 
conflicts involving either Jews or Christians during the reign of Claudius cannot be shown to be 
non-observance of the imperial cults. While Mitchell’s comment that the strongest pressure the 
early Christians faced was the pressure to return to the cities’ cultic calendar is a fair comment for 
the early centuries before the edict of Constantine, there are problems with applying that general 
comment specifically to the events in Galatia during the reign of Claudius.  
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3.7 The situation in Galatia in the light of Jewish–Roman relations in Claudian Galatia 
 
This chapter proposes a new way of understanding the dynamics of the persecution within the 
situation Paul was addressing in his letter to the Galatians. While building on the work of Winter in 
reading Galatians in the context of Acts 13:13-14:23, it proposes that the most relevant aspects of 
the socio-historical environment of Claudian Galatia for understanding the situation are Claudius’ 
edict of protection of Jewish customs and Roman patronage of Jewish synagogues. 
 
The cities of Pisidian Antioch, Iconium, Lystra and Derbe were all Roman colonies. Inscriptions 
reveal a strong loyalty to the cult of Augustus and the emperor Claudius. While Ancyra was the 
capital of the province with the emperor’s legate stationed there, Antioch was the second city of the 
province and dominated the south of the province. Jews had been influential participants within the 
cities of the region for centuries, and were well integrated into the fabric of society in the Roman 
colonies in the middle of the first century AD. The Jews integrated within the societies of Asia 
Minor not so much as individuals but as a community. The synagogue successfully adapted itself to 
fit the common model of an association. Like all associations of that time it honoured a patron god; 
had leadership based on social standing; and had (or sought) influential patrons to give it standing in 
the community. When necessary, the Jewish community related to the civic authorities through 
representative archõns, and no doubt called on the influence of their patrons to sway such 
interaction in their favour. The Christian ἐκκλησία would likewise have adapted itself to the model 
of an association and would have had archõns and patrons. 
 
Despite their success at integrating in this way, the refusal of the Jews to honour or worship the 
local gods could at times lead to localised civil disturbances. When this happened the Jews appealed 
to the Roman authorities for protection. Because of the support of the Jewish kings for Julius Caesar 
and Augustus at key times in significant military campaigns, these emperors considered the Jewish 
people to be friends and allies of Rome. This led to these emperors issuing various decrees granting 
the Jews imperial protection to worship their own God in their own way and without hindrance. 
When Claudius became emperor, he was keen to restore and maintain this situation for the peace of 
the empire. Thus he issued his edict of protection of Jewish customs. While this imperial edict and 
local decrees protected the Jews (most of the time, and so long as they kept the peace), these were 
not the same as the legal rights enjoyed by a Roman citizen. Imperial decrees set a guiding principle 
rather than specific legal rights. The provincial legate, his representatives, and local civic authorities 
were required to apply and enforce the edict as they saw fit in individual circumstances. Therefore, 
having influence with the local Roman authorities who were deciding how to apply the edict was 
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important. The synagogues adapted to this situation by seeking influential Romans as their patrons. 
From the perspective of leading Romans, becoming patrons and protectors of the synagogues was a 
public demonstration of loyalty to Claudius and his edict. 
 
Imperial cults were active and flourished during the reign of Claudius. However, there is little 
evidence that Jewish non-participation in the local imperial cults was a contentious issue under 
Claudius. Everyone knew the Jews were protected by Claudius’ edict to follow their ancestors’ 
customs and that they sacrificed in Jerusalem on behalf of the emperor. The personalities and 
concerns of individual emperors as reflected in their decrees influenced the tone of the empire. 
Claudius’ edict of protection of Jewish customs (AD 41) was the edict that set the tone for disputes 
involving the Jews and their customs during his reign. Claudius was concerned to restore the peace 
and stability that marked the reign of Augustus. While he promoted imperial cults, he was not 
concerned to force them on the Jews, especially after “the madness of Gaius.” He wanted everyone 
to worship the gods of their own ancestors and to be at peace. Claudius’ edict of protection of 
Jewish customs revolved around whether or not the Jews were free to observe the customs of their 
ancestors, not whether or not imperial cults were observed. Nor is there any evidence that Christians 
were persecuted for non-observance of the imperial cults as early as the reign of Claudius. To use 
imperial cult worship as the matrix through which to view any persecution Christians faced during 
Claudius’ reign is highly likely to lead to an anachronistic distortion of any re-creation of the 
situation. Claudius’ edict and Roman patronage of local synagogues is a far more appropriate lens 
through which to approach investigations of the persecution in Galatia during the reign of 
Claudius.
657
 This keeps loyalty to the emperor at the centre of the Roman concerns but takes 
understanding the situation in a new direction by proposing that the basis for the persecution had 
more to do with demonstrations of patriotic support for the emperor’s edict than for imperial cult 
worship.  
 
These aspects of the socio-historical environment warrant serious consideration as the background 
against which to understand key verses in Acts 13:13-14:23 and Galatians. Claudius’ edict of 
protection of Jewish customs was the key document for governing relationships between the Jews, 
the Roman authorities and the Christians at the time of the situation in Galatia. Therefore it needs to 
be considered the most likely basis for the accusations against Paul in Acts 13:50 and also the basis 
behind the persecution to which Paul referred in Gal. 6:12 and other places in Galatians. Claudius’ 
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edict coherently ties together several key aspects of the situation. First, it provides a logical 
explanation for how the Jews could have incited Romans to participate in what was an issue 
between Paul and the churches and the synagogues. Few explanations tie together the concerns of 
both the Romans and the Jews. Claudius’ edict does this while still keeping the focus on the zeal of 
the Jews for Torah observance and on the Jews as the initiators of the persecution. There is no doubt 
Paul’s words in the synagogue that “everyone who believes [in Jesus] is freed from which you 
could not be freed by the Law of Moses” (Acts 13:39) could have raised Jewish zeal for Torah. 
These words could easily have been misconstrued to the Romans as an attack on the observance of 
the ancestral customs of the Jewish community. Secondly, the necessity that Claudius’ edict placed 
on the Jews not to make trouble over their religion explains why the Jews “incited” their patrons to 
do the persecuting rather than risked doing it themselves. Thirdly, Claudius’ edict ties together the 
Jewish incitement of the Romans with the socio-historical environment of Claudian Galatia. It 
offers an explanation that is specific to Claudius’ reign in both its dating and in that it matches the 
tone of his reign. The extent and level protection of the Jews’ customs by Claudius was unequalled 
by any other emperor. Claudius’ edict also sits well as an explanation within loyal Julio-Claudian 
colonies. Even if the Jews did not specifically make specific reference to Claudius’ edict in this 
situation, his edict still set the tone of Claudius’ reign within which these accusations were made 
and the Roman response happened. Fourthly, although the nature of the relationship between 
Claudius’ edict and the agitators’ strategy will not be explored till the next chapter, for now, 
Claudius’ edict provides a link between the battle inside the churches and the persecution from 
outside the churches. The focus of Claudius’ edict on defending Torah observance is consistent with 
the focus of Galatians on the battle over the agitators’ gospel which promoted Torah observance. 
This enables the theological aspects and the social aspects of the situation to be viewed as two 
closely related aspects of the one holistic situation. In summary, an accusation to the Romans that 
the churches did not participate in the imperial cult festivals is hard to fit with zeal for Torah in Acts 
13:45, or with Roman persecution of the Jews during Claudius’ reign, or with the focus on works of 
Torah throughout Galatians. Claudius’ edict provides an alternative explanation that ties together 
these key aspects of the situation as laid out in both Acts 13:13-14:23 and Galatians.  
 
Patron–client relationships between the Jews and the “devout women of high standing and the 
leading men of the city” in Antioch and “their rulers” in Iconium offer additional dimensions to the 
proposed explanation for how the Jews could succeed in inciting persecution in these Roman 
colonies.
658
 First, the introduction of the patronage factor into the situation as a local expression of 
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loyalty to Claudius’ patronage of the Jewish kings favours understanding the situation within the 
social dynamics of Jewish–Roman relationships, rather than with a legal or quasi-legal framework. 
The accusations against Paul and his companions were given strength by the patron–client bonds 
and the expectation that in loyalty to Claudius their patrons would use their influence for the 
welfare of their clients. The synergy of Claudius’ edict, combined with Roman patronage of Jewish 
synagogues, produced dynamic forces that were greater than the simple addition of the two factors. 
Secondly, patronage factors also offer an explanation for Luke’s accusation that the Jews were 
filled with “jealousy” as well as “zeal.” Acts 13:43 indicates that many Jews and devout proselytes 
were already following Paul. When the Jews saw a large number of Gentiles coming to hear Paul, 
they would have realised that Paul had potential to attract a larger following at their expense. If, in 
Acts 13:45, they foresaw that a spilt between Paul and the synagogue could eventuate, they would 
have realised that this could lead to influential Gentiles transferring their allegiance and therefore 
patronage to Paul. This could have serious consequences for their ongoing protection and for the 
welfare of the Jewish community. Jealousy that Paul might get this patronage is a plausible 
explanation of this jealousy in Acts 13:45. When the split actually happened and Paul’s following 
grew in Acts 13:46-49, in an environment where patron support was a limited commodity, this 
would have exacerbated the situation, and stirred the Jews to take more serious action. 
 
Understanding how patron–client factors combined with the way in which associations were 
structured and integrated within society also offers an explanation for the agitators’ place and 
actions within the churches. Their influence within the churches and the way in which the 
persecutors held them responsible for the churches’ actions suggests they were archõns within the 
churches, probably lower level patrons of the churches interceding on behalf of the ἐκκλησία with 
more influential Romans. This sheds light on several verses in Galatians and unites them in a 
common factor. It offers a plausible explanation for the “good showing” and “boasting” they hoped 
to achieve. They hoped that by forcing the churches to adopt circumcision they would cease to be 
leaders who were persecuted because they were responsible for an association that violated 
Claudius’ edict to leaders. They hoped to become leaders who were able to boast for resolving a 
civic problem (Gal. 6:12-13). In contrast to Paul who acted to please God alone, they were planning 
to do this by pleasing people (Gal. 1:10). In order to persuade the churches to follow their lead, they 
needed to shut the churches out from Paul’s influence, and convince the churches to become 
zealous and loyal to follow Torah and their lead (Gal. 4:17). This increases the likelihood that the 
agitators were local Galatians with some level of standing in Galatian society. However, whether 
they were originally locals or originated from outside is not the issue. The issue is the position of 
influence they held within the churches that enabled them to trouble the churches and force the 
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churches, and that they were the ones who might bear the brunt of the persecution, or be able to 
boast, as a result of the churches’ actions. Thus, this understanding brings together several less clear 
verses into one situation that fits the socio-historical phenomenon of associations within Claudian 
Galatia. It was some of the churches’ own archõns who were the ones leading the churches away 
from Paul’s gospel.  
 
In summary, while Paul makes no reference to Romans involved in the situation and only passing 
allusions to Jews, a fuller picture emerges, when Galatians is read in the light of Acts 13:13-14:23 
and when these two sources are both read in their socio-historical environment within the Roman 
colonies of Claudian Galatia. When read in context it is plausible to understand that the persecution 
arose because accusations were made by the Jews of the synagogue to their Roman patrons that the 
churches’ gospel attacked their Jewish customs in violation of Claudius’ edict. If the proposals of 
this chapter are correct, why does Paul not openly address the Roman aspect of the persecution? 
The Roman involvement was not his main concern. The Romans were simply trying to keep the 
peace and protect the interests of their clients. He briefly alludes to the Jews because it was the Jews 
who were intentionally stirring up the persecution against his gospel. Paul shares Luke’s literary 
goal to present the Jews as the real persecutors in Galatia.
659
 However, Paul’s real concern was that 
the ἐκκλησία’s own leaders were the ones “forcing” them to compromise their faith in Christ. His 
concern was that the churches might follow these leaders to adopt Jewish customs in a way that 
denied his gospel.  
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Table 1: A summary of the parties involved, their identity, and the part they played in the situation.   
  
The parties 
involved 
Their identity  Their involvement in the situation 
The 
churches 
They were associations formed 
of disciples of Paul. Although 
they contained many Gentiles, 
they appeared as Jewish 
associations to the outside 
observer.  
They were torn between whether to follow Paul 
and his gospel or the agitators and their gospel. 
For the churches the situation was primarily 
about which shepherds and which gospel to 
follow. However, they were also well aware that 
their choice had implications for their 
persecution. 
The 
Agitators/ 
archõns 
They were leaders of the 
churches, some of whom were 
probably also patrons of the 
churches at some level. They 
were also the point of contact 
between the churches and the 
Roman authorities.   
They sought to usurp Paul as the recipients of the 
primary loyalty and obedience of the churches. 
They forced the churches to adopt a gospel of 
Torah righteousness and to practice circumcision. 
They presented their gospel to the churches as an 
issue of righteousness. However, their primary 
agenda was really to avoid their own persecution 
and hopefully to gain honour. 
As church leaders, they were the point of contact 
between the churches and the Roman 
persecutors. 
The Jewish 
persecutors  
 
They were leaders of the Jewish 
synagogues. 
 
They incited their Roman patrons to persecute 
Paul and his churches. They were driven by a 
mixture of zeal for Torah and jealousy that Paul 
and his churches might usurp of their privileged 
position with the Romans. 
Romans They were Roman patrons of 
these synagogues, Roman ruling 
authorities, and inhabitants of 
the Roman colonies who were 
loyal to Claudius. 
As Roman rulers and citizens, they persecuted the 
churches to demonstrate loyalty to Claudius, his 
clients and his edict.  As patrons of the Jewish 
synagogues, they persecuted the churches to 
protect the interests of their clients.  
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Chapter 4  
Understanding the agitators’ strategy: practising the customs of the Jewish 
ancestors to comply with Claudius’ edict 
 
4.1 The strategy of the agitators 
 
The focus of this chapter is to reconstruct the strategy of the agitators within the historical situation. 
Chapter Two concluded that the agitators’ main activity was the promotion of their gospel which 
focussed on receiving righteousness through works of Torah, and required circumcision. It is not 
surprising, therefore, that most explanations of the agitators’ strategy that lay behind their actions 
focus on their gospel and explain their motives in terms of either their zeal for Torah, and/or an 
attraction to Jewish theology.
660
 However, Gal. 6:12 indicates that, whatever part zeal for Torah 
played in the agitators’ motivation, their primary goal was to avoid persecution for the cross of 
Christ.  
 
Acts 13:50, 14:2-5 and 14:19 provide evidence that Romans also participated in the persecution. 
This thesis agrees with scholars’ imperial cult theories that the agitators perceptively realised that 
although the Jews were the instigators of the persecution, certain Romans were the authority and 
muscle behind it. Therefore an explanation is required that involves factors that would have incited 
Romans in the colonies of Claudian Galatia. However, the imperial cult theories do not explain this. 
Compulsion to observe the imperial cults did not become an issue for Christians till after the reign 
of Claudius. Instead, this thesis proposes that the Romans were incited by accusations from “the 
Jews” that the churches’ gospel violated Claudius’ edict of protection of Jewish customs. The 
question then becomes, how did the agitators hope their promotion of works of Torah and the 
enforcement of circumcision would change that situation? 
 
Before considering this question, the chapter will examine Roman perceptions of Jews and their 
customs, in order to lay a foundation from which to understand how the agitators might have hoped 
Romans would view the Gentile Christians who submitted to circumcision. It will examine and 
reject another aspect of the imperial cult theories. These theories propose that the agitators sought a 
Jewish identity because the Jews’ accusations against the churches had left the churches stranded 
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apart from the synagogues and therefore without the protection the Jewish community enjoyed.
661
 
Contrary to the imperial cult theories, this examination will conclude that, despite the accusations of 
the Jews of the synagogue, the churches’ identity as Jewish associations was never under question 
during the reign of Claudius. It will conclude that the agitators realised that the source of offence 
was Paul’s gospel. For Jewish eyes, if they could convince the church to replace Paul’s gospel with 
a gospel of works of Torah, they might appease Jewish zeal for Torah. For Roman eyes, if the 
agitators could present the churches as Jewish associations that promoted Torah observance and 
practised circumcision, this would render baseless the Jewish accusation that the churches were 
attacking Jewish customs. How could the churches be guilty of provoking sensitivities over Jewish 
customs when the churches were also Jewish associations which promoted and practised the same 
Jewish customs? This conclusion shares Winter’s concern to interpret the agitators’ strategy in the 
light of Roman perceptions of Jewish identity and practice.
662
 However, it takes a new direction to 
place the situation within the context of Claudius’ edict, rather than in the context of the imperial 
cults.  
 
This chapter will also briefly consider how this proposal of the agitators’ strategy sheds light on the 
agitators’ boasting (Gal. 6:13). It will conclude that if the agitators could avert persecution by 
rendering the Jews’ accusation baseless to Roman eyes, then the agitators stood to gain honour for 
themselves. Leading Romans might have honoured them for resolving a civic disturbance. In 
addition, they might have hoped for honour from the churches for “saving” them from persecution. 
The agitators’ goal of shutting the churches out from Paul (Gal. 4:17) and re-directing the churches’ 
loyalty to themselves was a necessary step in achieving their other goals.  
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4.2 The agitators’ strategy and Roman perceptions 
 
4.2.1 Roman perceptions of Jewish identity, Torah observance and circumcision 
 
The key question of this chapter is, how did the agitators think that their promotion of works of 
Torah as the path to righteousness and their enforcement of circumcision would enable them to 
avoid persecution? In order to consider this within the context of the Roman colonies of Galatia, 
and in particular in the light of Claudius’ edict of protection of Jewish customs, this section will 
examine Roman perceptions of Jewish identity, Torah observance, and circumcision. It will 
conclude that observing Torah, especially submitting to circumcision, would have marked out the 
churches to Roman eyes as Jewish associations that practised the Jewish customs. However, it will 
also conclude that during the reign of Claudius the churches were already identified by Romans as 
Jewish associations. These conclusions lay the foundation to consider the agitators’ strategy in the 
light of Claudius’ edict. 
 
4.2.2 Circumcision as a marker of Jewish identity and practice  
 
The first step toward considering the agitators’ goal is to consider Roman perceptions of the 
practice of circumcision. How might the Roman authorities in Galatia have viewed the Gentile 
Christians who submitted to circumcision? This examination will begin by considering relevant 
Greek and Roman sources to observe how various Romans judged Jewish identity and practice.
663
 
The Greek sources considered were in circulation among educated Roman audiences. These are 
accessible through the quotations of authors such as Josephus who wrote for a Roman audience. 
The Roman authors examined belonged to the educated elite of Roman society, the same stratum of 
society from which the influential Romans who “authorised” the persecution came. The literature 
examined reveals a continuity of Roman perceptions of Jewish practice from the first century BC to 
the second century AD. 
 
Roman views of Jewish practice in general 
 
In 49-48 BC the proconsul L. Lentulus granted special privileges to Roman citizens of Ephesus who 
were Jews. In Josephus’ account the proconsul defined “Jews” as “those who have and observe 
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Jewish sacred things” or “whoever seem to me to have and observe Jewish sacred things.”664 This 
suggests that in Asia Minor, in the first century BC, the Roman criterion to qualify for these Jewish 
privileges was to observe Jewish sacred practice, not simply birth status.
665
 
 
Suetonius (AD 69-122) records that under Domitian,  
 
“those were persecuted who, without publicly acknowledging that faith, yet lived as Jews, as well as 
those who concealed their origin and did not pay the tribute levied upon their people.”666 
 
Heemstra convincingly argues that the two parts of this statement represent two groups. The second 
part represents those who were of Jewish origin (birth) but concealed it; the first represents those 
who did not have Jewish origin (birth) but who practised Jewish ways.
667
 Thus in the time of 
Domitian the Roman authorities defined those eligible for the Jewish tax as both those who were 
born Jews and also those who practised Judaism, whether or not they were born Jewish.  
 
The Roman historian Dio Cassius (AD 160-230) also records that from AD 70 onward observance 
of ancestral customs was the criterion for eligibility for the Jewish tax, not simply birth status. He 
writes, “From that time [the day of the destruction of Jerusalem] forth it was ordered that the Jews 
who continued to observe their ancestral customs should pay an annual tribute of two denarii to 
Jupiter Capitolinus.”668 His definition of “Jews” is consistent with this. “[The citizens of the 
country] have been named Jews (Ἰουδαῖοι). I do not know how this title came to be given to them, 
but it applies also to all the rest of mankind, although of alien race, who are devoted to their 
customs.”669 Although Dio was aware that Jewish identity primarily came from birth, if you lived 
like a Jew, you were called a Jew, regardless of your bloodline. 
 
These sources span from Claudius, Lentulus (49-48 BC) to the reign of Domitian (AD 81-96). This 
provides evidence that there was continuity in the Roman approach that encompassed the reign of 
Claudius. This approach to define Jewish identity by practice, plus their recognition that one could 
                                                 
664
 Josephus, Ant. 14.228, 234; cf. 14.237, 240. 
665
 Although the proconsul’s ruling only specified Ephesus, such rulings set patterns for other related matters throughout 
the province and influenced decisions and opinions beyond. 
666
 Domitianus 12.2.  
667
 Heemstra, Fiscus Judaicus, 84.  
668
 Dio 66.7.2. 
669
 Dio 37.17.1. 
189 
 
adopt Jewish identity by practice, suggests that Gentile Christians who adopted Jewish practices in 
Claudian Galatia would most likely be viewed by the Romans as Jews.
670
  
 
Roman perceptions of markers of identity 
 
The question needs to be probed further. If the Roman rulers tended to determine Jewish identity by 
Jewish practice, how did they perceive specific Jewish practices? The sources suggest that a variety 
of “markers” of Jewish identity were recognised.  
 
Jews were perceived by these authors for their isolation from others. Tacitus (AD 56-117) wrote, 
 
toward every other people they feel only hatred and enmity. They sit apart at meals and they sleep apart, and 
although as a nation they are prone to lust, they abstain from intercourse with foreign women. … those who are 
converted to their ways follow the same practice, and the earliest lesson they receive is to despise the gods, to 
disown their country and to regard their parents, children and brothers as of little account.
671
 
 
Tacitus knew that Gentiles who converted to Judaism began a process of separation from others. 
Some allowances need to be made for the use of hyperbole and perhaps ignorance in some of his 
remarks, which probably reflects the hostility which was more prevalent towards Jews in Rome post 
AD 70.
672
 This still shows that Tacitus considered association with the Jewish community and 
abandonment of Roman social customs to be a marker of Jewish identity, even if one did not have 
the Jewish bloodline. 
 
Some sources refer to specific Jewish dietary practices as an indicator of Jewish identity. Plutarch 
(AD 46-120) jokingly calls someone who abstains from pork a Jew.
673
 Seneca (55 BC-AD 40) 
writes about a time in his youth when Jews and others were expelled from Rome.
674
 On the advice 
of his father, Seneca abandoned the vegetarianism he was practising at the time, so as not to be 
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mistakenly taken as an adherent of Judaism. This suggests that in Rome in the first century BC 
dietary practices may have been enough to establish a presumption that one adhered to Judaism, 
even if they were known to be Roman. 
 
Sabbath keeping was another distinctive marker of Jewish identity. Agatharchides of Cnidus 
(second century BC) despised Jews as foolish for not defending themselves on the Sabbath.
675
 
Meleager (first century BC) identifies a Jew as a Sabbath keeper.
676
 Seneca (late first century AD), 
while censuring the Jewish custom of Sabbath keeping as inefficient, calls it one of the sacred 
institutions of the Jews.
677
 
 
In Gal. 6:12 circumcision is the specific Jewish practice being adopted in order to avoid 
persecution. This begs the question: how did Romans perceive circumcision in particular? Despite 
several markers of Jewish identity being recognised, a variety of evidence demonstrates that 
circumcision was the distinctive marker of Jewish identity for the Romans.
 
Fredricksen argues for 
circumcision as the marker of Jewish identity without equal.
678
 Barclay labels circumcision the 
distinctive marker of Jewish identity.
679
 The evidence begins in Rome in the first century BC, after 
which many Latin writers of several genres mention it. 
 
Several historians write of circumcision as a Jewish distinctive. Strabo (64 BC-ca.AD 20) 
describing another race, the “Creophagi,” uses the Jewish practice of circumcision as a known point 
of reference for his readers. He says, “the males have their sexual glands mutilated and the women 
are excised in the Jewish fashion.”680 Although elsewhere he refers to the Egyptians as also 
practising circumcision, and even traces Jewish circumcision back to the Egyptians, he still uses the 
Jewish practice as the known point of reference for his readers.
681
 
 
Josephus records the example of the Roman commander Miletus who in order to save his life said 
he was willing to become Jewish “even as far as undergoing circumcision.”682 This shows that 
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Miletus understood there were degrees of accepting Judaism and that he probably saw circumcision 
as the marker of full acceptance of Judaism.
683
 Tacitus explicitly sees circumcision as the defining 
practice when he says of the Jews, “They instituted circumcision of the genitalia so that they could 
be recognised by their difference. Those who are converted to their ways follow the same 
practice.”684 
 
Juvenal (AD 60-130) likewise considers circumcision the distinctive feature of Jewish practice. 
 
Some who have had a father who reveres (metuentem) the Sabbath, worships nothing but the clouds, and the 
divinity of the heavens, and sees no difference between eating swine’s flesh, from which their father abstained, 
and that of a man; and in time they take to circumcision. Having been wont to flout the laws of Rome, they 
learn and practise and revere the Jewish law, and all that Moses handed down in his secret tome, forbidding to 
point out the way to any not worshipping the same rites, and conducting none but the circumcised to the desired 
fountain. For all which the father was to blame, who gave up every seventh day to idleness, keeping it apart 
from all concerns of life.
685
 
 
Juvenal writes that it was known for Roman men whose fathers were God-fearers to go the next 
step and fully submit to Judaism through circumcision.
686
 He recognised that while Judaism was the 
religion of the Jewish nation, someone, regardless of birth, could become a Jew by adopting their 
sacred practices.
687
 Juvenal shows both that some Romans were aware of differing levels of 
commitment to Judaism, and also that they considered circumcision as the final step in a 
progressive journey to becoming a Jew.  
 
Suetonius (AD 69-122) recounts a man being stripped before a procurator and a crowded court to 
see if he was circumcised during the reign of Domitian.  
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Besides other (taxes) the Jewish tax was levied with the utmost vigour; (both) those who lived a Jewish life 
without registering (themselves as Jews), as well as those who concealed their origin and did not pay the tribute 
levied on their nation, were prosecuted as subject to the tax. I recall being present in my youth when a ninety-
year-old man was examined by the prosecutor before a very large crowd to see whether he was circumcised.
688
 
 
While other peoples besides the Jews practised circumcision, the Romans so associated 
circumcision with the Jewish people, that for the sake of collecting taxes the procurator could take 
circumcision as a conclusive test of one’s Jewish identity. 
 
Justin Martyr (AD 100-165) says “You (Jews) are recognised among other people by nothing other 
than your circumcision.”689 
 
Several poets and comedians use the Jewish custom of circumcision as the butt of their jokes. 
Horace (65-8 BC) refers to “the circumcised Jews” (Curtis Iudaeis).690 That Horace could call the 
Jews “circumcised,” knowing that his readers would understand the comment, shows that it was a 
commonly known distinctive feature of Jews.  
 
Persius (AD 34-62) mocks the man of whom he says “you … [turn] pale at the Sabbath of the 
circumcised” (recutitaque sabbata palles).691 His reference to Sabbath keeping as “the Sabbath of 
the circumcised” not only shows that Sabbath keeping was recognised as a characteristic of Jewish 
practice, his use of “the circumcised” as a euphemism for the Jews also shows that he considered 
circumcision to be a more distinctive marker of identity and practice. For his Roman audience to 
understand this quip, the practice of circumcision must have been commonly associated with Jewish 
identity. 
 
Petronius (first century AD) in a comedy which features some men trying to adopt a disguise has 
them suggest, “and circumcise us too so that we look like Jews” (etiam circumide nos ut Iudaei 
videamur).
692
 Petronius lists circumcision as the known distinctive mark of the Jew, in the same 
way that the black skin of an Ethiopian, the ear piercing of an Arab, and the chalk face of the Gaul 
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were distinctive of those peoples. Another fragment attributed to Petronius suggests that if a Jew 
does not get circumcised he will be outcast from his people.
693
 
 
Martial (AD 40-104) says “neither do you flee from the lecheries of the circumcised Jews” (nec 
recutitorum fugis inguina Iudaeorum),
694
 and likewise attacks a Jewish rival by making puns on the 
Latin word verpus which could refer to either a circumcised or an erect penis.
695
 
 
In summary, while Judaism in the time of Claudius had many and varied forms,
696
 it was united by 
a core of common belief and practice.
697
 The Jews required both bloodline and the practice of the 
necessary boundary markers for one to be considered a Jew.
698
 Even though circumcised Gentiles 
were generally accepted as bona fide members of the Jewish community, the fact that they were 
labelled “proselyte” by the community and did not adopt the designation “Jew” suggests their lack 
of bloodline was always noted. The Romans, however, did not make this rigid delineation between 
a full blood Jew and a Gentile who practised the Jewish ancestral customs (a proselyte). While the 
Romans understood that some were born Jews and some became Jews, it was generally assumed 
that if one observed the Jewish ancestral customs, they were Jewish. For the Roman observer a few 
select practices stood out as distinctively Jewish customs: joining the isolation of the Jewish 
community, Sabbath observance, not eating pork, and circumcision. While the Roman authors knew 
that other races practised circumcision, circumcision was the primary distinctive marker of Jewish 
identity and practice. The sources also reveal an understanding that circumcision was the key and 
final step in the process of a Gentile becoming a Jew. The Gentile who submitted to circumcision 
had become a Jew, because circumcision was what Jews did. 
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This sheds some light on the agitators’ strategy. Within the Roman colonies of Claudian Galatia, 
submission to circumcision could be expected to identify the Pauline churches to Roman eyes as 
Jewish associations that practised the religious customs of the Jewish ancestors. This does not 
explain the agitators’ strategy, but the question is clarified: why did the agitators want to present the 
churches to their Roman persecutors with the identity of a Jewish association that practised Jewish 
customs? How did they think this would enable them to avoid persecution? 
 
4.2.3 Perceptions of the identity of the churches 
 
Before this main question can be considered further in the light of Claudius’ edict, a preliminary 
concept raised by the imperial cult theories must first be examined. The imperial cult theories 
answer the above question by proposing that within the agitators’ strategy the role of circumcision 
was to secure a Jewish identity for the Gentiles in the churches in order to acquire exemption from 
observing the imperial cult festivals.
699
 To determine whether or not this was the agitators’ strategy, 
this section will now examine perceptions of the identity of churches during the reign of Claudius. 
It will conclude that imperial cult theories encounter a serious problem at this stage. The evidence 
considered below suggests that the identity of the local Christian ἐκκλησία as a Jewish association 
was never under question during the reign of Claudius. Why would the agitators be seeking an 
identity the local ἐκκλησία already possessed? 
 
It seems that the Roman authorities’ understanding that this group called “Christians” were different 
to the Jews of the synagogue only evolved slowly over the first century. While evidence from 
Roman sources exists for various points in time from the reign of Nero onward, Luke’s account of 
Paul’s activities is the only extant source we have for the perceived identity of the Christian 
churches in Galatia and in other part of the Diaspora during the reign of Claudius. Luke’s account 
of Paul’s ministry suggests that Paul and his disciples were recognised as Jews by both Greeks and 
Romans throughout the Diaspora. Acts 18:12-17 records that when the Jews brought Paul to trial 
before Gallio in the Roman colony of Corinth, before Paul could say anything in defence, Gallio 
ruled that the matter was an internal Jewish dispute, with which he had no intention of becoming 
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involved.
700
 In making this ruling, Gallio had de facto decreed that even though many Gentiles were 
in the church in Corinth, the ἐκκλησία that followed Paul’s teaching was a Jewish association.701 
 
When Paul’s Roman accusers brought him to trial before the magistrates in the Roman colony of 
Philippi, they stated, “These men are Jews, and they are disturbing our city. They advocate customs 
that are not lawful for us as Romans to accept or practice” (Acts 16:20). While it does not 
specifically say the Roman accusers identified the church as Jewish, they recognised that Paul, their 
leader, was a Jew and that his teaching was not Roman.  
 
In Ephesus, the events of the riot in the theatre suggest that the Ephesians assumed the Christians 
and the Jews of the synagogue were one group.
702
 The catalyst for the riot was that, because of 
Paul’s teaching, people were abandoning the cult of Artemis. Jews were the most obvious group 
known to oppose idolatry. Luke records that, as the riot began to develop, the Jews put forward 
Alexander to speak (Acts 19:33). It appears the Jews of the synagogue realised they would be 
associated with these Christians who had been dragged before the crowd and attempted a pre-
emptive speech to distance themselves from these Christians. However, when the crowd realised 
Alexander was a Jew they were further stirred up. From the crowd’s reaction, they assumed 
Alexander the Jew was about to speak against idolatry in defence of the Christians dragged before 
them. It seems the Ephesian crowd assumed the Christians and the Jews of the synagogue were one 
group, even though those dragged before them were Macedonians.
703
 While it is possible these 
Christians were Macedonian Jews, Luke’s designation of them as Macedonians does not suggest 
this. 
 
This evidence from Acts suggests that, in the time of Claudius, Christians were understood to be 
Jewish by Jews, Greeks and Romans alike, or at the least the Jews knew the Romans and Greeks 
would take them to be Jews. That the Roman authorities during the reign of Claudius might assume 
that the local ἐκκλησία was a sect of Judaism is not surprising. Throughout Acts, the disputes which 
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the Romans were called upon to settle often started in the synagogue as a result of a dispute arising 
out of teaching occurring on the Sabbath.
704
 In many instances Paul had been teaching in the 
synagogue for weeks or even months before the disturbance. Paul claimed that he had been 
appointed by the Jewish messiah as an apostle to the Gentiles.
705
 The content of the Christians’ 
teaching was based on events that happened in Palestine.
706
 The “father” of many of the Diaspora 
churches was a respected Jewish teacher whom the synagogues recognised (at least at first). The 
ἐκκλησία had originally formed from members of the existing Jewish synagogue and many of the 
members of the ἐκκλησία were Jews, especially in the time of Claudius.707 
 
When the designation “Christians” was first used in Antioch (Acts 11:26) it was probably a 
derogatory term. Χριστιανός is a Greek transliteration of a Latin word.708 It was probably coined by 
Romans who recognised that the distinctive feature of these people was that they followed a Jewish 
messiah. This supports the proposition that the Romans saw the Christians as a sect of Judaism, 
rather than completely separate from Judaism. In each of the situations in Acts considered above, 
despite the tensions between the Christians and the Jewish synagogue, the Jewish identity of the 
ἐκκλησία was not questioned; it was assumed. 
 
Other Roman and Jewish evidence 
 
Other evidence suggests that the Roman perception of the identity of the churches as distinct from 
Jewish synagogues only slowly evolved over time. The common acceptance of their identity as 
Jewish associations persisted for many decades after the reign of Claudius.  
 
The earliest Roman reference to Christians occurs in Tacitus (ca. AD 110) who writes that Nero and 
the general populace of Rome recognised the Christians as a distinct class of person “not like other 
people” (sed non ope humana).709 However, whether Nero understood them as separate from the 
Jews or as a distinct type of troublesome Jewish sect disowned by the wider Jewish community is 
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another question. The fact that they bore the name of a Jewish messiah weighs in favour of the 
latter.
710
 
 
Josephus (ca.AD 93 or 94), a Jew writing for a Roman audience, refers to the Christians as a tribe. 
Although later Christian corruptions in this text make conclusions difficult, it appears that Josephus 
considered the Christians to be a “tribe” (φῦλον) of Judaism.711 
 
Even Gamaliel II’s “benediction of the heretics” (birkat ha-minim) (ca. AD 85712), which led to the 
separation of Christians out of the synagogues, still appears to have identified the Christians as 
Jews. It aimed to purify Jewish practice, rather than attack Christians. It distinguished between 
“orthodox” and “heretical” Jews.713 
 
Heemstra argues that the Fiscus Judaicus of Domitian (81-96) and the modifications of Nerva (96-
98) were key milestones in the partings of the ways between Christianity and Judaism.
714
 Before 
Nerva (AD 96) Christianity was mainly seen as related to Judaism.
715
 Domitian’s law targeted those 
who “led a Jewish life without publicly acknowledging that faith.” This was meant to cover Jewish 
apostates, but would have caught up Jews who had become Christians and probably also Gentile 
converts to Christianity. Nerva clarified the distinction between the two groups.
716
 It needs to be 
considered that Domitian may have recognised the difference, but was capitalising on the lack of 
clarity in order to raise more taxes. Nerva was curtailing this abuse in the pursuit of a more just tax. 
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Whether or not Domitian understood the difference, his use of this terminology suggests an 
environment existed where the assimilation of Jewish and Gentile Christians with the Jews could be 
accepted as reasonable. From AD 96 onward Christians became easier to distinguish because they 
were exclusive monotheists, but did not pay the Jewish tax.
717
 By the time Pliny wrote to Trajan 
(AD 112) the Christians were generally recognised as a group distinct from the Jews. 
 
In summary, the Roman authorities’ understanding of the distinctions between “the Christians” and 
“the Jews” grew over the decades.718 In the time of Claudius the Roman authorities still recognised 
the Pauline churches as a sect of Judaism. Even the Jews still recognised “the sect of the Nazarenes” 
as a sect of Judaism (Acts 24:5). For Roman eyes a Christian ἐκκλησία was a Jewish association. 
Therefore the agitators’ strategy needs to be understood in terms other than seeking a Jewish 
identity for Roman eyes. They already had that identity. 
 
4.2.4 Reflections on the imperial cult theories 
 
The evidence that during the reign of Claudius the churches were identified as Jewish associations 
raises another serious problem for the imperial cult theories. At the heart of the imperial cult 
theories is the concept that the agitators’ strategy was that through the adoption of circumcision the 
Gentile churches could avoid persecution for non-observance of the imperial cult festivals by 
sheltering under the exemption from participation that the Romans had granted to the Jews.
719
 In 
Winter’s theory the agitators were seeking a Roman legal persona as Jews for the Pauline churches 
while remaining apart from the synagogue.
720
 In Nanos’ theory the agitators were seeking to 
integrate the Gentile Christians into full membership of the Jewish synagogue.
721
 However, these 
theories have problems explaining the agitators’ strategy if the churches already possessed a Jewish 
identity in Roman eyes, and therefore were already exempt from observing the imperial cult 
festivals. Why would the agitators have been seeking a Jewish identity and exemption for the 
churches if the churches already possessed both of these? 
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Winter argues that although Christians were generally taken to be Jews,
722
 when the Jews in Galatia 
disowned the churches, this left them stranded.
723
 It is theoretically possible that some aspects of the 
churches’ behaviour may have created a sense of ambiguity over their identity and left them open to 
accusations that they were not Jewish. Within this scenario the agitators’ strategy to adopt 
circumcision can be explained as an attempt to remove this sense of ambiguity which the Jews were 
exploiting and to establish a clear identity for the churches as Jewish. On the one hand, the 
Christian associations (churches) looked very much like Jewish associations (synagogues). The 
Christians shared their monotheistic views with “the Jews.” The Christian churches had arisen out 
of the synagogues.
724
 They conducted many of the same practices as the synagogue when they met. 
They read and taught from the Torah, prayed to the God of Israel and sang psalms. Their 
community life outside their gatherings would probably have been very similar in structure and 
practice.
725
 The members who were circumcised Jews and proselytes would have given it a 
distinctly Jewish identity to the public eye. On the other hand, Acts presents a picture that in various 
Diaspora cities the ἐκκλησία had broken away from the synagogue, and then stood in tension with 
the synagogue. They did not insist on circumcision, the prime marker of Jewish identity and 
practice. Nor were they as strict concerning any of the other Jewish markers or practices, such as 
dietary laws, which the Romans recognised. It is possible these factors may have created a degree of 
ambiguity as to their identity as a Jewish association. They shared many practices with the other 
Jews but were different. If the Jews were successfully exploiting such ambiguities to convince 
Romans that the churches were not Jewish with no exemption from observing the imperial cults, 
then submitting to circumcision would indeed have avoided persecution by marking out to Roman 
eyes that the churches did keep the Jewish customs and therefore clarified that they were Jewish and 
exempt.  
 
Although there is merit to the logic of Winter’s proposal that the agitators were attempting to 
remove questions over their identity, the evidence presented above raises a problem with this 
theory. There is no evidence that the Jews or the Romans ever identified the Christians and their 
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churches as other than Jews and Jewish associations, who were exempt from the imperial cults. This 
is not surprising for several reasons. First, the churches’ lack of observance of all the Jewish 
boundary markers was unlikely to have cast doubt for Romans on the Jewish identity of the 
churches. Both the Jews and the Romans were aware of variations of belief and practice within 
Judaism. Not all sects of Judaism placed the same emphasis on all the markers. The churches’ lack 
of emphasis on circumcision could be seen as a variation within their sect. Besides, the churches 
probably still contained significant numbers of Jews who did continue to keep such markers. 
Secondly, an influx of uncircumcised Gentiles into the churches is unlikely to have cast doubts over 
their identity as Jewish associations. Uncircumcised Gentiles of varying levels of commitment to 
Judaism and its customs were normal in synagogues of the Diaspora. Before Paul arrived, even the 
synagogues of Galatia contained Gentiles, some of whom were uncircumcised (Acts 13:16, 26, 
14:1). Acts 13:44 records almost the whole city turned up at the Jewish gathering. The accused 
churches may have contained more uncircumcised Gentiles than usual for a Jewish association, but 
this was simply a greater degree of the same phenomenon, not a new phenomenon. The Romans 
knew that becoming a Jew was a process. The Romans would have assumed that the uncircumcised 
Gentiles in the ἐκκλησία were on the pathway and some of them would eventually move toward a 
deeper commitment and even circumcision. Large numbers of uncircumcised Gentiles would not 
have caused Romans to doubt the churches’ identity as Jewish. 
 
An additional problem for the imperial cult theories is that Paul was persecuted in Acts 13:50, 14:2-
5 and 14:19 despite the fact that he already had an indisputable Jewish identity and therefore 
exemption from participation in the imperial cults. This raises difficulties in using the persecution 
of Paul in Acts 13:50 to argue that the later persecution of the churches was based on questions over 
Jewish identity or exemption from observance of imperial cults.  
 
In summary, it would have been hard for the Jews to bring a credible accusation that these Christian 
associations were not Jewish and therefore not exempt from participation in the imperial cults. 
When all of the above is considered it seems doubtful that the agitators’ strategy was to force 
circumcision in order to acquire a Jewish identity and thus avoid persecution for non-participation 
in the imperial cults. 
 
4.2.5 An explanation beyond a Jewish identity is needed 
 
This section has not yet proposed an explanation of the agitators’ strategy, but it has concluded that 
practising works of Torah and submitting to circumcision would have marked the churches for 
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Roman eyes as Jewish associations that practised Jewish customs. It also concludes that both the 
Romans and the Jews already considered the churches to be Jewish associations. Therefore, the 
agitators’ strategy cannot be explained in terms of seeking a Jewish identity for Roman eyes. This 
highlights the need for an alternative explanation of the agitators’ strategy within the Roman 
context. The foundation is laid to consider the agitators’ strategy in the light of Claudius’ edict of 
protection of Jewish customs and the Jewish accusations that the churches’ gospel violated 
Claudius’ edict by offending Jewish sensitivities over their ancestors’ customs. 
  
202 
 
4.3 Circumcision as proof of not provoking the Jews and as a means to boast 
 
4.3.1 The point of contention in Claudius’ edict 
 
The consideration of the agitators’ strategy to avoid persecution in the light of Claudius’ edict 
requires understanding their strategy in terms of the concerns of this edict. The main concern of 
Claudius’ edict was that no-one was to antagonise the Jews over their customs and that Jews on 
their part were not to allow their expressions of zeal to disturb the peace by provoking others. The 
first part of this was the basis on which Paul and later the churches had found themselves accused. 
The accusation was that their gospel antagonised the Jews by attacking the keeping of Jewish 
customs. 
 
Although Paul’s goal was never to antagonise his fellow Jews, but only to present the new way of 
faith in the Christ, it would have been easy to paint Paul’s preaching to a sympathetic Roman ear as 
an attack on the practice of Jewish customs. Paul’s letter indicates that while his gospel did not go 
as far as speaking against keeping the Jewish customs per se, he emphatically spoke against keeping 
works of Torah as a means to obtain righteousness (Gal. 2:15-16; 5:2-6). In Gal. 6:15 he categorised 
circumcision as a matter of indifference for those in Christ. Although never designed to provoke the 
Jews in the sense to which Claudius’ edict refers, Paul’s gospel would have had the result of 
antagonising Jewish zeal. In the heat of their zeal for Torah, it is unlikely that the Jews of the 
synagogue recognised or acknowledged Paul’s lack of intent to provoke them. The churches of 
Galatia now found themselves in the same position in which Paul had earlier found himself. 
Although their identity was taken as Jewish, their promotion of Paul’s gospel left them wide open to 
the accusation of violating Claudius’ edict by provoking the religious sensitivities of the wider 
Jewish community. This section will propose that the agitators’ strategy was to place the churches 
in a position where they were observing works of Torah and practising circumcision and thus could 
not be accused of attacking Jewish customs.  
 
4.3.2 The agitators’ strategy and the Jews 
 
Although it will be argued below that the agitators’ strategy was primarily aimed at Roman eyes, it 
is most likely that the agitators’ demand for circumcision of the Gentiles was also in part an attempt 
to pacify the zeal of the Jews. The churches were seen as a deviant sect separated from the 
synagogue, but they were still within the wider Jewish community. From the perspective of the 
wider Jewish community they were polluting the purity of Torah observation within the community 
and diluting the strength of the community boundaries. If the Jews of the synagogue could be 
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pacified on this matter, it could potentially stem the source inciting the persecution. However, this 
alone is an inadequate explanation of the agitators’ strategy. It is doubtful whether the agitators’ 
actions were ever going to appease these Jews for two reasons.  
 
First, one of the factors driving the Jews was zeal for Torah. Once their zeal for Torah was 
provoked, they were unlikely to be fooled or satisfied by less than purity of Torah observation. In 
Gal. 6:13 Paul’s rebuke of the agitators exposes that, even though they were forcing circumcision, 
they did not keep the Torah themselves. Some interpret Paul’s words as a theological comment on 
their inability to fulfil the demands of Torah (reflecting previous comments such as Gal. 3:10).
726
 
However, the connecting γάρ, and the parallel structure of Gal. 6:12 and 6:13,727 means it is more 
likely to be in parallel with Gal. 6:12 as a continuation of the scathing rebuke.
728
 Gal. 6:12-13 as a 
unit rebukes the agitators that they did not attempt to keep all the demands of Torah themselves, 
because their actions were not driven by a genuine zeal for Torah, but by the goal to get out of a 
dangerous and shameful position and replace it with a position of honour for themselves. If Paul 
could see through their actions and motivations, it is doubtful whether the Jews of the synagogue 
would have been adequately satisfied by their circumcision when they failed to fulfil the appropriate 
accompanying requirement of full Torah observance. 
 
Secondly, if jealousy over loss of Gentile patronage was also a factor driving the Jews of the 
synagogue to persecute the churches, then the agitators’ demand for circumcision would not have 
appeased the Jews. It will be argued below that the agitators’ strategy was that the promotion of 
works of Torah and the practice of circumcision would position the churches in Roman eyes as 
loyal to Claudius (and paint the synagogues as troublemakers). This could have resulted in an 
enhanced position for the churches as alternative (perhaps even preferable) Jewish associations for 
Romans to join. This would have potentially further incited the synagogues’ leadership against the 
churches. Thus, the argument that the agitators’ demand for circumcision was aimed at appeasing 
the zeal of the Jews of the synagogue is, at best, incomplete on its own, and most likely quite 
inadequate. 
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The agitators would have been aware that, short of placing themselves under the synagogue 
leadership on synagogue terms, their adoption of circumcision was unlikely to appease the Jews. 
The Jews of the synagogue were more likely to be further provoked by the churches’ actions, not 
appeased. The result could easily have been renewed appeals by the synagogue to their Roman 
patrons to persecute the churches in order to protect and enhance the interests of their clients. The 
churches’ best hope was to convince the Romans that the Jews’ accusations had no basis. 
 
4.3.3 The agitators’ strategy and the Romans 
 
The Jews did not persecute the churches directly themselves; they incited Romans (Acts 13:50, 
14:2-5, 19). These Romans could never have been incited on the basis of zeal for Torah. The Jewish 
petition to the Romans most likely played on the Roman loyalty to Claudius that was strong in the 
colonies of Galatia. They claimed that Paul’s teaching regarding Torah was provoking the wider 
Jewish community by attacking Jewish customs in violation of Claudius’ edict of protection of 
Jewish customs. Once Roman patriotism to Claudius had been stirred, if persecution was to be 
avoided, the agitators then needed to appease this Roman patriotism for Claudius. Therefore, even if 
the agitators’ demand for circumcision was in part an attempt to pacify Jewish zeal for Torah, 
consideration also needs to be given to how the agitators’ strategy might have been aimed to 
appease Roman loyalty to Claudius in the face of the Jews’ accusations. 
 
The churches were persecuted because the Jews had successfully presented Paul’s gospel to the 
Romans as an attack on Jewish customs. If the agitators were to avoid this persecution they needed 
to remove the offence of Paul’s gospel and replace it with a politically correct gospel that promoted 
Jewish customs. Although the agitators’ Torah-observant gospel and the practice of circumcision 
would mark the churches as Jewish, that was not the point. The point was to address the Jews’ 
accusation. Thus, although the agitators presented their gospel of Torah observance to the churches 
as a means of obtaining righteousness, their real goal was to create for the churches the public 
identity of Jewish associations that promoted the ancestors’ customs. Circumcision was central to 
this plan as a visible public demonstration to show the Romans that they were not guilty. How 
could the churches be guilty of antagonising the Jews over their customs when the churches 
themselves were comprised of Jews who promoted works of Torah and practised circumcision? The 
agitators were not seeking legal protection, but to influence how the churches were viewed by the 
Romans judging accusations that they were violating Claudius’ edict. Claudius’ edict like all edicts 
was not a law but a statement of the emperor’s pleasure that local Romans utilised for guidance on 
how to assess and react to presenting situations. The agitators’ plan was that they could point to the 
205 
 
churches’ practice of circumcision and claim that they were peaceful Jewish associations who were 
not violating Claudius’ edict and thus refute the Jews’ accusations. To return to Paul’s comment in 
Gal. 6:14, the agitators who were submitting to circumcision did not keep Torah completely 
themselves. This was because their personal public submission to circumcision was not motivated 
by a genuine commitment to keep the whole Torah. It was intended to pressure the churches to 
follow their lead in submitting to circumcision in order to publicly position the churches for Roman 
eyes.  
 
In a society whose mechanisms were oiled by patron–client relationships, rendering the accusations 
against the churches baseless would have had implications for the patron–client relationships of 
both the synagogues and the churches. Patrons wanted clients who brought them honour, not shame. 
The accusations of the Jews against the churches would have enabled the synagogues’ patrons to 
acquire honour by acting patriotically against those disloyal to Claudius’ edict. If the agitators’ 
strategy worked, the situation would have reversed. The new public image of the churches would 
have now placed the synagogues’ Roman patrons in a position where they could no longer 
persecute the churches, without the risk of acquiring shame, or imperial displeasure, for violating 
Claudius’ edict themselves by attacking a peaceful Jewish association (the ἐκκλησία) without cause. 
 
This new public identity for the churches would also have given the churches’ patrons room to 
move. The churches’ patrons could now intercede on behalf of the churches without the risk of 
being exposed for defending a disloyal association. If powerful families such as that of Sergius 
Paulus were still associated with Paul’s churches, they could have now provided protection for the 
churches in ways that had previously been inappropriate for a loyal Roman. 
 
The above proposal also sheds light on Paul’s words in Gal. 6:13 that the agitators planned that the 
churches’ practice of circumcision would enable them to boast about the churches’ “flesh.” They 
were attempting to resolve an issue that would have been known beyond the churches. Previously 
“almost the whole city” had turned up to hear Paul’s gospel. “The word of the Lord was spreading 
throughout the whole region” (Acts 13:49). The family of Sergius Paulus and “the devout women of 
high standing and the leading men of the city” were involved. The accusations that Paul and the 
churches were violating Claudius’ edict was not a minor matter. All developments in this conflict 
would have been followed and discussed around the city. The existence within the province of 
associations that violated an edict of Claudius would have been a situation that the influential 
Romans on both sides would have wished resolved. The agitators as influential leaders of the 
congregation (or at least the Gentiles among their number) were personally submitting to 
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circumcision in order to pressure the churches to follow their lead. If the agitators’ strategy was 
successful, they as leaders within the associations would have been credited with resolving this very 
public problem. This would have given the agitators reason to boast. 
 
4.3.4 The strategic removal of Paul’s gospel 
 
In summary, although the agitators presented their gospel to the churches as a means of obtaining 
righteousness, in Gal. 6:12 Paul exposes their motives as “only” (μόνον) to avoid persecution. 
Forcing Gentiles to submit to circumcision may have gone some way toward appeasing the Jewish 
zeal for Torah that drove the persecution. However, even if they did appease the Jews, they still 
needed to convince the Romans that they were not violating Claudius’ edict. The agitators’ strategy 
was more concerned with convincing the Romans they were not antagonising the Jews than it was 
with actually not antagonising the Jews. Thus, while the agitators were presenting their Torah-
observant gospel to the churches as a means of attaining righteousness, the reality is that their 
strategy was to remove the public offence of Paul’s gospel. The role of circumcision within this 
strategy was to act as a visible public display to the Romans that the churches were not attacking 
Jewish customs.  
 
From a socio-political perspective the agitators’ strategy made sense. They were attempting to turn 
Claudius’ edict from working against them to working for them. Their strategy was to reposition the 
churches from edict violators to associations protected by the edict: from associations that the 
synagogues’ patrons could persecute with a public display of loyalty to Claudius to associations that 
their own patrons could publicly support with patriotism.  
 
This angle on the agitators’ strategy adds a deeper level of understanding to Paul’s tone of ire 
toward the agitators (e.g. Gal. 5:7-12). Although the churches may have been able to claim a level 
of misguided innocence in following the agitators to seek righteousness, the agitators could make 
no such claim to innocence. The agitators’ actions were not motivated by an attraction to 
righteousness through Torah with an unintended side effect of having been led away from Paul’s 
gospel. They were strategically planning the removal of Paul’s gospel.  
  
207 
 
4.4 The agitators’ strategy in the light of persecution in Claudian Galatia 
 
Chapter Three concluded that the persecution to which Paul referred in Gal. 6:12 was most likely 
the result of Jewish accusations to their Roman patrons, rulers and neighbours that the churches’ 
gospel provoked the Jews in regard to the practice of their Jewish customs and thus was a violation 
of Claudius’ edict of protection of Jewish customs. This chapter has proposed that the agitators’ 
strategy was aimed in some degree to appease the Jewish zeal by removing Paul’s gospel that 
provoked Jewish zeal. However, they primarily hoped that, by promoting a Torah-observant gospel 
and compelling the Galatian churches to submit to circumcision, they would present the churches to 
Roman eyes as Jewish associations that observed and promoted Jewish customs. How could they be 
guilty of provoking the Jews over their customs when they themselves were Jewish associations 
which practised the same customs? 
 
Paul’s letter at its heart addresses a conflict between his gospel and the agitators’ gospel over the 
place of works of Torah for righteousness. However, if his theological arguments are removed from 
the social aspects of the situation, they are taken out of context. He not only addressed the agitators’ 
gospel; he also addressed their motives. This combined situation of both the agitators’ gospel and 
their motives together cuts to the heart of the letter. The agitators were primarily driven by their 
desire to distance themselves and their churches from aspects of Paul’s gospel that left them open to 
accusations of attacking Jewish customs. The agitators’ strategy self-consciously removed Paul’s 
gospel and replaced it with another gospel. This adds fresh understanding to why the churches were 
troubled (Gal. 1:7) and why Paul was so scathing toward the agitators (Gal. 6:12) and astonished 
about the churches’ desertion of his gospel in his opening address (Gal. 1:6-10). The agitators were 
attempting to remove the very gospel Paul had received from God (Gal. 1:12, 15-16), the core 
defining element of the churches, their reason for existence. The agitators’ strategy may have 
avoided persecution, but in the process their removal of his gospel tore the heart out his mission to 
the uncircumcised (Gal 2:7) and cut the Galatians off from the grace of Christ (Gal 5:4).  
 
There are several secondary ways in which this understanding of the agitators’ strategy sheds light 
on previous scholarship on Galatians. First, while it builds on scholarship that highlights the 
references to persecution in the letter and that situates the letter within the Roman colonies of 
Galatia, it proposes different ways of understanding how these factors manifested themselves.  
 
Secondly, the proposal that the agitators were responding to accusations of violating Claudius’ edict 
brings together features of the situation that different scholars recognise, but which are not often 
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brought together in one explanation: the centrality of the agitators’ gospel of righteousness by Torah 
observance; the place of persecution within the situation; the Jewish zeal/jealousy inciting the 
persecution; the setting within the Roman colonies of Galatia; and the Roman involvement in the 
persecution of the churches. It proposes an interpretation that encompasses the spectrum of these 
issues and explains how they related to each other. It does not focus on one feature at the expense of 
the evidence for the others. 
 
Thirdly, it explains the situation in a way that integrates the agitators’ gospel of righteousness 
through works of Torah with their goal of avoiding persecution. It places the appropriate focus of 
attention on Paul’s refutation of their gospel, without sidelining discussion of their goal to avoid 
persecution. It explains their avoidance of persecution in its social setting, without neglecting to 
engage the primary issue of their gospel theology. This enables an understanding of why the letter 
focuses on refuting the agitators’ gospel and only makes passing reference to the persecution when 
persecution was a key aspect of the situation in Acts 13:13-14:23.  
 
Fourthly, this proposal of the agitators’ strategy explains the difference between the goals and 
actions of Jews of the synagogue and those of the agitators, while still recognising how much each 
had in common. This reconciles how the Jews and the agitators could both have promoted Torah 
observance, but one was the persecutor and the other was the persecuted. 
 
Fifthly, this proposal provides an explanation of why local church leaders, at least some of whom 
were Gentiles, would be so passionate for their gospel of Torah observance and circumcision.  
 
In summary, this proposal of the agitators’ strategy in the light of accusations of violating Claudius’ 
edict of protection of Jewish customs provides an explanation that has many strengths. It provides a 
new approach to dealing with the multi-facetted issues to which Paul was responding in his letter to 
the Galatians. 
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Chapter 5  
Conclusion 
5.1 A new way of reconstructing the historical situation  
 
This thesis has argued for a new way to reconstruct the historical situation behind Paul’s letter to 
the Galatians. Pursuing the implications of accepting the South Galatian Theory has led to an 
examination of evidence from Acts 13:13-14:23. The integral place of persecution in Acts 13:13-
14:23 has brought attention to the significance of the references to persecution in Galatians. These 
references demand that the situation in Galatians be seen as more than a theological battle over the 
way to obtain righteousness, more than an internal ecclesiological battle over boundary markers, 
and more than an internal church debate over how a spiritual person should live.
729
 
 
The evidence of Acts 13:13-14:23 for the involvement of the Jews of the synagogue and leading 
Romans in the persecution in Galatia does not contradict the evidence of Galatians but leads to the 
conclusion that the historical situation was more complex than the evidence of Galatians alone 
suggests. This thesis has read the actions of the Jews, the Romans and the agitators within the socio-
historical context of Jewish–Roman relations in the Roman colonies of Claudian Galatia. Only once 
the complexity of interactions between Paul, the agitators, the churches, the Jews of the synagogues, 
and the Romans has been grasped can the historical situation and the letter’s response begin to be 
understood. The belief that the situation was a complex mix of different parties with diverse 
interests and views has led to an exploration of the perspectives of each of the parties involved. This 
concluding chapter will first synthesise the conclusions of the preceding chapters to consider the 
contributions to the study of Galatians made by the historical situation proposed and the methods 
used. Finally, it will reflect on some implications of these proposals for the interpretation of 
Galatians.  
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210 
 
5.2 The contribution of the thesis to understanding the historical situation behind Galatians 
 
5.2.1 Plausible proposals 
 
The proposals of this thesis must be recognised for what they are: a proposed reconstruction based 
on the evidence available. On the one hand, the incompleteness of the evidence does not allow 
dogmatic assertions about the certainty of these proposals. On the other hand, the conclusions 
reached are a plausible reconstruction that has used a wide variety of evidence. The extent of 
integration and harmonisation that these proposals provide between the evidence of Galatians, Acts 
13:13-14:23, and key features of the socio-historical environment deliver a high level of 
plausibility.  
 
Acts 13:13-14:23 reveals that the persecution of Paul, probably only a short time before the letter 
was written, was enacted by the leading citizens and inhabitants of the Roman colonies, but was 
incited by the Jews of the synagogues. The persecution of the churches to which Paul referred in his 
letter was most likely a continuation or a resumption of the persecution that he himself had recently 
endured in Galatia. Although Paul himself was no longer in Galatia when he wrote the letter, the 
factors that had led to his persecution were still there: his gospel, Gentiles being attracted to the 
ἐκκλησία, the Jews of the synagogue, their Roman patrons, and Claudius’ edict. 
 
The situation that Paul was addressing had both a theological and a social component to it. The 
theological component was that the churches were being led astray by the agitators’ gospel that 
promoted righteousness through works of Torah. The social component was the threat of 
persecution and the agitators’ strategy to avoid that persecution. While the agitators promoted 
righteousness through works of Torah and enforced circumcision, their primary concern was not 
righteousness, but to avoid persecution. Real life situations are rarely simple. They comprise a 
multitude of factors and different parties working to divergent agenda. The situation Paul was 
addressing needs to be understood as such a situation. The Jews of the synagogue, the Romans, the 
agitators, the churches, and Paul all had their own perspectives from which they viewed the 
situation and had unique priorities and goals towards which they worked. This section will 
summarise the key aspects of the proposed historical situation which are either unique to this thesis 
or are not commonly proposed. 
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5.2.2 The agitators, the Jews, and the persecution (Chapter Two) 
 
Many interpretations of Galatians identify two parties: the churches; and the agitators, whom they 
identify as Jews. However, following Jewett this thesis has proposed that there were three parties 
involved: the churches; the persecutors; and the agitators who were trying to avoid the 
persecution.
730
 Gal. 6:12 clarifies that the agitators and the persecutors were distinct parties. The 
context of Acts 13:13-14:23 suggests that the persecutors were the Jews of the synagogue. There is 
scope for confusion as the agitators shared theology with the Jews. However, each had a very 
different agenda. The Jews were motivated to persecution by zeal for Torah and protection of their 
patron–client relationships. The agitators promoted the same theology as the Jews, but their 
motivation was to avoid persecution by removing the parts of Paul’s gospel that offended the Jews 
and Romans and by introducing a gospel to which their Jewish and Roman persecutors could have 
no objection. 
 
Others have argued that persecution has a significant place in Galatians. However, their arguments 
have not gained wide support.
731
 Perhaps this is because of the difficulty in reconciling Paul’s 
passing references to persecution with his focus on justification by faith. This thesis has 
strengthened the arguments for the place of persecution within the historical situation in three ways. 
First, it has shown from Acts 13:13-14:23 that not long before the letter was written Paul faced real 
persecution of a serious level of intensity from the Jews of the synagogue. Read in this context, 
Paul’s references to persecution refer to a continuation of this persecution in Acts. To interpret the 
letter’s references to persecution as pressure from the agitators to judaise does not do justice to the 
context of Paul’s recent time in Galatia in Acts 13:13-14:23. Secondly, it has demonstrated how 
Paul has positioned references to persecution at key places within the structure of the letter. This 
signals the importance of persecution in Paul’s understanding of the situation. Thirdly, this thesis 
has proposed an historical situation that integrates these references to persecution with the letter’s 
theological focus on justification by faith. Together these three points contribute to the study of 
Galatians by highlighting references to persecution, which could otherwise be ignored or 
downplayed as incidental. Persecution was a significant aspect of the historical situation.  
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5.2.3 Involvement of the Romans (Chapter Three) 
 
This thesis contributes to the study of Galatians by proposing that Claudius’ edict of protection of 
Jewish customs, together with Roman patronage of Jewish synagogues, provides the appropriate 
socio-historical context through which to understand the Jewish incitement of the Romans to 
participate in the persecution of Paul (Acts 13:50, 14:2-5, 14:19) and later of the churches (Gal. 
6:12, 3:4, 4:29). These are integral aspects of Graeco-Roman social relations that many scholars 
recognise, yet few have harnessed to aid our understanding of Galatians. While not equal to law, 
imperial edicts set principles to guide local Roman rulers in how to deal with arising situations in 
accordance with the emperors’ pleasure. These publicly displayed edicts also set a tone for how the 
emperor wished all loyal subjects to behave. Claudius’ edict declared that he viewed the Jews as 
Rome’s friends and allies and he wished them to be protected in the practice of their ancestral 
customs. The Roman support for the Jews against Paul is no surprise in the context of a complaint 
from the Jews of the synagogue that Paul’s gospel, which proclaimed that neither works of Torah 
nor circumcision could deliver righteousness, was an attack on their Jewish customs. These 
Romans, within colonies founded by the Julio-Claudian dynasty, many of which bore Claudius’ 
name, were acting in accordance with Claudius’ expression of his wishes. 
 
Imperial protection of Jewish customs across the empire was supplemented at the colonial level by 
patronage of local Jewish synagogues by leading Romans of the colonies. Claudius’ imperial 
patronage toward the Jewish kings Agrippa and Herod formed the basis of Claudius’ edict.732 From 
the perspective of the local Romans these patron–client relationships between the local Jewish 
synagogue and leading Romans of the colony were the outworking of their colonies’ expression of 
loyalty to Claudius. In asking the Romans to join them in persecuting the churches, the Jews of the 
synagogue were not appealing to impartial Romans; they were appealing to their Roman patron 
protectors who already had decades of commitment to protecting the interests of the synagogue 
community, and who had the current emperor’s pleasure motivating them. It was not unknown for a 
patron’s commitment to the welfare of their clients to extend to harassment of their client’s 
enemies. The Jews of the synagogue did not need to present a watertight case that Paul had violated 
Claudius’ edict; they only needed sufficient credibility to give their Roman patrons an excuse to act 
in their client’s interest and demonstrate loyalty to Claudius. On the other hand, Claudius’ edict also 
forbade the Jews from disturbing the peace because of their religion. This explains why the Jews 
did not persecute Paul or the churches directly. Involving Romans on the basis of loyalty to 
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Claudius, both avoided Roman accusations that the synagogue was disturbing the peace over their 
religion, and also gave the persecution respectability in Roman eyes.  
 
This proposal for the place of Claudius’ edict and Roman patronage advances scholarship by 
providing a plausible background that unites different evidence from various aspects of the 
historical situation into one cohesive whole: the letter’s focus on Paul’s refutation of the agitators’ 
gospel of righteousness, the evidence from Acts 13:13-14:23 for the persecution from the Jews that 
was primarily based on zeal for Torah, the references to the Romans’ partnership with the Jews in 
this persecution, and the references to the agitators’ goal to use circumcision to avoid this 
persecution. This proposal strikes an important balance. First, it does justice to the central place of 
the gospel issues within the letter without downplaying or ignoring the references to persecution. 
Secondly, it places the historical situation within the socio-historical environment of the Roman 
colonies of Claudian Galatia, without detracting from the core issue of Jewish works of Torah.  
 
The place of Claudius’ edict and Roman patronage of Jewish synagogues also makes a contribution 
to the debate over the “legal” standing of the Jews. By proposing the synergy of Claudius’ edict and 
Roman patronage of Jewish synagogues it advances our understanding of the Jews’ rights and 
privileges in Roman society beyond the work of scholars who have argued that imperial edicts were 
not legal rights, but did have a measure of legal influence.
733
 It complements this with the Jews’ 
position as clients of the empire: both clients of the emperor Claudius and also of leading local 
Romans. This defines that imperial influence in clearer terms and explains the means by which that 
imperial influence could pervade all of society. 
 
In summary, introducing Claudius’ edict and Roman patronage into the situation not only clarifies 
the nature of the Roman involvement in the persecution, it also ties together different aspects of the 
situation into one holistic picture that integrates Acts 13:13-14:23 with Galatians within the socio-
historical environment of Claudian Galatia. However, its greatest contribution is that it unites all 
these aspects of the situation while still keeping the situation focused where the letter is focused: on 
Paul’s refutation of the agitators’ gospel of righteousness through works of Torah.  
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5.2.4 Identity and strategy of the agitators (Chapter Four) 
 
Building on previous scholarship this thesis has argued from Galatians that the agitators’ gospel, 
which required works of Torah, was not purely motivated by theological conviction, but was 
primarily motivated by their goal to avoid persecution (Gal. 6:12).
734
 It has placed this avoidance of 
persecution within the context of Acts 13:13-14:23 and its setting within Claudian Galatia. This 
thesis has allowed new light to be shed on the agitators and their strategies by the socio-historical 
phenomenon of Claudius’ edict of protection of Jewish customs, Roman patronage of Jewish 
synagogues in Claudian Galatia, and the proposal that the churches were associations with their 
own archõns and patrons. These contribute to our picture of the situation by providing insight into 
how the agitators could have been leaders of some standing within the Galatian churches, who 
competed with Paul for the loyalty of churches, and forced the churches to submit to circumcision. 
The proposal that the agitators’ strategy was to present their churches to Roman eyes as Jewish 
associations that kept the customs of the Jewish ancestors in compliance with Claudius’ edict 
provides a full integration of the theological and social aspects of the letter. It harmonises with Acts 
13:13-14:23. It also is consistent with the socio-historical setting in the colonies of Claudian 
Galatia. While there is a level of complexity to these proposals, they explain the situation with local 
factors. They remove the need to introduce outsiders who came to Galatia to promote Jewish 
theology. They also remove the need to introduce outside parties to persecute the churches. 
 
5.2.5 The combination of the parts to create the whole picture 
 
In conclusion, several of the above contributions could have warranted a thesis of their own. 
However, they need each other to complete the picture. Real life situations are rarely simple. They 
often comprise different parties with different views and competing priorities. The holistic picture 
that is built by aligning these individual contributions with each other is a contribution in itself. 
While this proposal builds on and borrows from other proposals, the way it has brought together 
and given priority to different aspects of the situation has created a new way to understand the 
historical situation Paul was addressing. 
 
This thesis proposes an historical situation that is more complex than many current proposals 
suggest. It includes multiple parties with diverse agenda. Paul’s letter in some way obscures this as 
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he does not allow the complex historical situation to distract from the core message of the churches’ 
need to stand for the truth of the gospel in the face of persecution. In this Paul provides a pastoral 
model of bringing complex situations back to the gospel. However, this should not lead to a 
simplistic reconstruction of the historical situation when the evidence suggests the historical 
situation was anything but simple.  
 
The churches of Galatia were aware of the complex social situation. They were troubled because, 
while they knew Paul’s gospel to be true, they were being forced to adopt the agitators’ gospel 
which they could see would enable them to avoid persecution. This situation was complicated by 
the social dynamic of the agitators’ position as leaders within the churches. The churches were 
caught between loyal submission to the agitators as their local leaders which would lead to avoiding 
persecution, or loyalty to Paul and to his gospel which could be expected to lead to further 
persecution.  
 
This proposal of the historical situation, while having a level of complexity, contributes to our 
understanding of Galatians by proposing an understanding of the situation that achieves a balance. 
It comes to terms with the complex socio-historical setting, and yet retains the focus on the core 
issues of Paul’s letter.  
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5.3 The contributions of the approach of this thesis  
 
5.3.1 Several aspects to the approach  
 
The contributions of this thesis to the approach to the study of Galatians lie in three main areas. 
First, this thesis adds support to the concept that it is reasonable to accept Galatians as a unified 
whole with the integration of the theological and social aspects of the historical situation woven 
together throughout the entire letter. Secondly, it has plausibly demonstrated how Galatians and 
Acts 13:13-14:23 can be harmoniously and productively read together. Thirdly, it has shown that 
locating the letter within the Roman colonies of Claudian Galatia is sustainable. This socio-
historical environment has facilitated an historically plausible understanding of the situation Paul 
addressed. The results that have been achieved by these approaches commend them for 
consideration in future studies in Galatians. 
 
5.3.2 The contribution of reading Galatians as a unified whole 
 
This thesis has achieved results from approaching Galatians as a unified whole. The proposed 
historical situation of this thesis brings together evidence found in the exordium, narratio, probatio, 
propositio, exhortatio, and peroratio. While placing appropriate weight on key verses of pastoral 
address, this thesis has integrated its interpretation of these verses with evidence found throughout 
the whole letter: in direct pastoral address, in historical narrative, in theological argument, and in 
the opening and closing remarks. This spread of the evidence testifies to the unity and coherence of 
Galatians. This adds weight to the main proposal of the thesis by demonstrating that the whole letter 
can be seen as pointing to this one proposed understanding of the historical situation. This thesis has 
further highlighted the unity and coherence of the letter by incorporating several difficult verses 
(such as Gal. 1:10; 3:4; 4:10, 17, 29; 5:7-11; 6:16, 17) within the main message of the letter and 
within the aspects of the socio-historical environment on which this thesis focuses. An 
interpretation that is able to explain and incorporate such verses into the whole, rather than 
interpreting them as references to unknown circumstances tangential to the clearer issues, has 
greater plausibility to be the actual situation.  
 
217 
 
Some have suggested that Paul’s rhetoric against the agitators in the exordium and peroratio flows 
from the heat of argument and is therefore unreliable.
735
 While not disputing that his words are 
heated rhetoric, this thesis has been able to comprehend them within a coherent unified message of 
the whole letter, and within the socio-historical environment of Claudian Galatia. This suggests that 
there is good reason to take the evidence of these words as reliable. These results commend 
approaching Galatians as a unified whole with a coherent structure and message. They encourage an 
approach to Galatians that seeks to understand the letter, including the difficult verses, by persisting 
in pursuing connections and unity within the whole of the letter.  
 
5.3.3 The contribution of reading Galatians in the light of Acts 13:13-14:23 
 
The South Galatian Theory and an early dating of Galatians have been accepted by many scholars 
for some time. However, even among these scholars, a disconnection has remained between work 
published on Galatians and on Acts 13:13-14:23. Winter and those following him, in pursuing the 
imperial cults as the key to Gal. 6:12, began to bridge this disconnection by reading the persecution 
in Gal. 6:12 in the light of the persecution in Acts 13:50.
736
 Beyond this, scholarship on Galatians 
had only made passing references to connections between these parallel documents.  
 
Cunningham and Mittelstadt have argued that the necessity to suffer for the gospel is a key 
component of the theology of Acts.
737
 This thesis argues that, in addition to Galatians and Acts 
13:13-14:23 both referring to historical events in Galatia that are directly related, Paul’s theology in 
Galatians also shares with Acts a focus on persecution. It should come as no surprise that Luke, one 
of Paul’s travel and mission partners,738 has chosen to use Paul’s experiences in Galatia (Acts 
13:13-14:23) for his literary purposes to set the paradigm for the relationship between the gospel 
and persecution in Paul’s subsequent missions. This conclusion suggests that the relationship 
between Acts 13:13-14:23 and Galatians needs more frequent acknowledgment and stronger 
consideration in the interpretation of Galatians.  
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The harmony that this thesis has been able to propose between Acts 13:13-14:23 and Galatians has 
contributed to the study of Galatians in several ways. First, the results of this thesis have 
demonstrated that Galatians and Acts 13:13-14:23 can be read together in a way that coherently 
informs the reading of Galatians. There is an harmonious correlation between the theological 
content of Paul’s message and the social aspects of the situation in both documents: in particular, 
between Paul’s implicit warning in Galatians not to render their suffering in vain by compromising 
in order to avoid persecution (Gal. 2:21-3:4) and his warning recorded in Acts that “through many 
tribulations we must enter the kingdom of God” (Acts 14:22). Secondly, the harmony that has been 
demonstrated adds weight to the theory that Galatians and Acts 13:13-14:23 are indeed referring to 
the same people, in the same place, in times not far removed. A significant implication of this 
strengthening of the South Galatian Theory is that Acts 13:13-14:23 can and should be taken 
seriously as relevant to the interpretation of Galatians. Any interpretation of Galatians that does not 
pay sufficient attention to Acts 13:13-14:23 imposes by default an artificial disconnection between 
Luke’s narrative of Paul’s visit to Galatia and Paul’s letter to the Galatians. Thirdly, reading 
Galatians and Acts 13:13-14:23 together as almost parallel documents, generated by the same 
historical situation, has highlighted the integral connection between Paul’s gospel and persecution 
by the Jews. This suggests that references and allusions in Galatians that connect the Jews and 
persecution are not incidental to the historical situation. In summary, any theory for the historical 
situation that does not give attention to the evidence of Acts, and does not look beyond Jewish 
theology and practice to the social dynamics of persecution, does not come to terms with the full 
range of evidence that is provided by the implications of accepting the South Galatian Theory and 
an early dating. This builds on and supports the work of Jewett,
739
 Baasland,
740
 and Mitternacht
741
 
in their arguments for the place of persecution in the interpretation of Galatians. It also provides 
fresh insight into the dynamics that led to the persecution. 
 
5.3.4 The contribution of reading Galatians within the socio-historical environment of Claudian 
Galatia  
 
This thesis has arrived at a plausible interpretation of the historical situation by reading Galatians 
within its socio-historical environment in the Roman colonies of Claudian Galatia. Several 
implications flow from this for the study of Galatians. First, just as the harmony between Galatians 
and Acts 13:13-14:23 supports the South Galatian Theory, so does the harmonious integration of 
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this combined evidence into the socio-historical environment of the Roman colonies of Claudian 
Galatia support the contention that this is the correct socio-historical context. This also adds further 
weight to the South Galatian Theory and an early dating of Galatians. Secondly, reading Galatians 
within Jewish–Roman relations in Claudian Galatia has allowed Paul’s references to the social 
aspects of the situation to be seen in a very different light to approaches that have only mirror-read 
the letter, or have used Palestinian Judaism to understand the letter. While the socio-historical 
environment of Claudian Galatia does need to be understood within the wider empire and Diaspora 
forces that created it, there is no need to introduce events or people from outside Claudian Galatia 
into the historical situation. The Jews of the Galatian synagogues were well able to stir up 
persecution on their own. The leading Romans of Galatia were in supportive relationships with the 
local synagogues. The members of the churches of Galatia were capable of promoting Jewish 
practice. Thirdly, the light shed on the situation by the socio-historical environment supports the 
contention that even the theological arguments of Galatians need to be read in their social context to 
avoid the risk of a distorted reading. In conclusion, this thesis has used some approaches that are not 
commonly employed. The results achieved commend these approaches. As further research on 
Galatians builds on, modifies or refutes this thesis, it will need to engage with the unity of the letter, 
with the harmony between Galatians and Acts 13:13-14:23, and with its setting in the socio-
historical environment of Claudian Galatia.  
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5.4 Some implications for the interpretation of Galatians  
5.4.1 Interpreting the letter in its socio-historical context 
 
The acceptance of this thesis raises some significant implications for the interpretation of Galatians. 
The purpose of this thesis is to shed light on aspects of the text of Galatians to enable that text to be 
read in its own socio-historical context. It is the text of Galatians that drives the interpretation of the 
letter; not the proposed socio-historical setting. Therefore, the following suggestions for 
interpretation will not draw attention to the socio-historical phenomena for which this thesis has 
argued. Rather they will be driven and based upon texts of Galatians which the thesis has 
illuminated. The proposals of this thesis have implications for the interpretation of the letter on two 
levels: the level of interpreting the big picture of the letter; and the level of interpreting specific 
verses. This discussion shall focus on the big picture. The implications for many individual verses 
have already been considered in the body of the thesis. 
 
This thesis has argued that, while Paul’s defence of his gospel is explicit, numerous implicit 
references to persecution are embedded within the letter. Paul’s explicit gospel defence requires an 
interpretation of the letter that highlights this. The Galatian Christians were torn between two 
gospels, two distinct ways of seeking righteousness. Yet, on the other hand, they were also well 
aware of the social consequences flowing from each gospel. Paul addressed both aspects of the 
situation in one integrated answer. Therefore, interpretation of the letter should not ignore either the 
theological or social aspects, but should integrate them. Paul’s integration of the theological and 
social aspects cautions us against two extremes. A sterile two-dimensional interpretation that is only 
theological should be avoided. Any attempt to interpret the letter that removes Paul’s defence of his 
gospel from the historical context of the persecution of the churches, and from their leaders’ 
manoeuvrings to avoid that persecution, does a disservice to the integrity of Paul’s message. On the 
other hand, an interpretation that allows the social issues to dominate the central gospel issue is out 
of step with the balance of the text of Galatians.  
 
While the above paragraph promotes an integration of both the theological and social aspects of the 
letter in an appropriate balance in interpretation of the message, the following discussion is 
unavoidably weighted towards the implications of the social aspects of the situation. This is because 
this thesis has not been attempting to present the message of the letter, but has been primarily 
focused on understanding the social aspects of the historical situation behind the letter and how 
these relate to the theological aspects of the letter.  
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5.4.2 The implication for interpretation that flows from persecution as key to the situation 
 
One implication that flows from the persecution faced and the agitators’ strategy to avoid 
persecution is that, while verses such as Gal. 2:16 remain at the core of the theology of the letter, 
passages such as Gal. 3:1-4 are revealed as expressions of the purpose of the letter. Our 
understanding of the letter moves beyond Paul’s challenge to remain faithful to his gospel of 
justification by faith as the true gospel. The letter becomes a challenge or rebuke to the Galatian 
churches not to abandon Paul’s gospel in the face of persecution. Paul’s closing remark in Gal. 6:17 
becomes such an apt conclusion. His words, “From now on let no one cause me trouble, for I bear 
on my body the marks of Jesus,” might bring to mind the marks he bore from his stoning at Lystra. 
The gist of his comment can be taken to mean, “do not give me any more talk of needing to 
compromise the gospel of Jesus Christ to avoid persecution, I bear the scars of persecution for 
Jesus.” The interpretation of the letter therefore needs to be nuanced as a call not to abandon the 
gospel of the grace of Jesus Christ in the face of pressure to compromise that gospel in order to 
avoid persecution. 
 
This has significant implications for interpreting the portions of Galatians where Paul is articulating 
the content of his gospel and the social aspects of the situation are not as apparent (e.g. Gal. 3:6-4:7; 
5:1-6). Even in these sections of the letter, Paul’s aim was not purely to defend the theology of the 
true gospel, but to give the Galatian churches good reasons to remain faithful to that gospel in the 
face of persecution. It was not purely for theological reasons that he insisted that reliance on the law 
leads to a curse and cuts them off from the grace of Christ, or that the blessings of Abraham are 
found through faith in Christ, apart from works. These arguments do present a clear articulation of 
the soteriological implications of the two gospels. However, they are within a portion intentionally 
framed by inclusios of reference to persecution and to the Galatian churches’ potential 
abandonment of Paul’s gospel. The purpose of this theology was to give the Galatian churches 
theological reasons to stand for these truths, and not to compromise those truths to avoid 
persecution. These examples suffice to demonstrate the need to interpret all of Paul’s defence of his 
gospel in the light of the threat of persecution and the temptations to compromise his gospel which 
the persecution brought. An interpretation removed from this proposed pastoral setting could lend 
itself to a theologically biased message such as “This is the gospel. Don’t compromise its truths.” 
However, an interpretation that is embedded in this proposed pastoral setting leads to a message 
more like, “This is the gospel. Now stand for the truth of the gospel in the face of social pressure to 
compromise in order to avoid persecution.” 
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5.4.3 Implications for interpretation that flow from the pressure to compromise coming from 
within the churches 
 
Significant implications for the interpretation of the letter flow from understanding the agitators as 
archõns of the churches. For Paul the real danger to the churches was neither the Roman 
persecutors nor the Jews of the synagogue who incited them. Paul makes it clear that the real danger 
came from the internal church leadership and the false gospel of compromise they were promoting 
in order to avoid persecution. The key implication of this is that Galatians is also a call to discern 
and follow the right shepherds. Paul places his warnings against these false shepherds in key 
positions within the letter. They are found within the inclusio around the letter,
742
 and in the climax 
of the narratio leading in the propositio.
743
 This highlights the significant place that needs to be 
given to this factor, not only in understanding the historical situation, but also in the interpretation 
of the letter.  
 
Understanding the agitators as archõns, who were leading the churches astray, reveals new angles 
on how to interpret several specific parts of the letter. First, Gal. 4:12-20 needs to be interpreted as 
Paul openly confronting the churches over considering moving their primary allegiance and loyalty 
away from himself to the agitators. These church leaders knew that the Galatian churches would not 
follow their gospel unless they also won the allegiance of the churches away from Paul. Gal. 4:17 
refers to the agitators’ desire to shut the Galatian Christians out from Paul and achieve allegiance 
and loyalty to themselves. This was not simply a battle between theologians for the minds of the 
Galatian churches; it was a battle between competing shepherds for the heart, mind, loyalty and 
allegiance of the people. In the end, this letter is as much about good and bad shepherds, and about 
whom to follow, as it is about the theology of the gospel. 
 
Secondly, this understanding of the issue of leadership casts further light on verses in Gal. 1:6-10 
that have been interpreted as Paul defending his apostleship. Paul’s rebuke of the Galatians for their 
desertion of God and his gospel is primarily a call for their allegiance and loyalty to God and to the 
grace of his gospel. At the same time, Paul knows this cannot be separated from allegiance and 
loyalty to himself as the apostle of God bearing the gospel from God. This suggests that, while Paul 
is defending his apostleship, his focus is not upon defending his personal position as an apostle, but 
upon maintaining their loyalty to God through loyalty to his apostle as the shepherd who will lead 
them faithfully. 
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Thirdly, Galatians contains several verses where Paul exhorts the Galatian churches to stand for the 
truth of the gospel and he gives examples of himself doing the same.
744
 The light shed by the 
proposed socio-historical situation has highlighted that in each of these passages those against 
whom Paul stood were people of some standing in the church. These passages should be interpreted 
as Paul exhorting the Galatians by his example to make no deference to status when influential 
people within the church are leading it astray. Paul is showing them how to make a stand against 
shepherds leading the sheep astray, no matter what positions of influence these shepherds might 
hold.  
 
5.4.4 Implications for interpreting the ethical passages of Galatians 
 
The proposed historical situation also provides an angle to integrate coherently the ethical teaching 
in Gal. 5:13-6:10 into the rest of the letter. These broad guidelines for how Christians are to 
approach various situations in the Christian life also have an application for relationships between 
members of the churches in the midst of persecution. Paul’s exhortations to peace and harmony in 
the congregation (Gal. 5:12-6:10) flow seamlessly from his exhortations not to submit to 
circumcision (Gal. 5:1-12) and are followed by reference to the agitators’ attempt to force the 
churches to submit to circumcision (Gal. 6:12). These references to the historical situation before 
and after the exhortations to peace and harmony suggest that these are also related to the historical 
situation. The following few examples will help to make this point. 
 
Paul’s exhortations to live by the Spirit and not by the flesh (Gal. 5:13-26), together with his 
reminder that “the one who sows to his own flesh will from the flesh reap corruption” (Gal. 6:8) are 
applicable to all Christians in all areas of life. Paul is presenting an alternative to the agitators’ 
insistence on Torah as the basis for daily life.
745
 However, these ethical passages can be interpreted 
not only as general ethical guidance but also as part of Paul’s argument why the Galatian churches 
should not submit to circumcision. Shortly after repeatedly using “flesh” for the sinful nature 
throughout the ethical section (Gal. 5:16, 17 [x2], 19, 24; 6:8) to make it clear that “deeds of the 
flesh” lead to unrighteousness, he uses “flesh” twice as a designation for “circumcision” (Gal. 6:12-
13).
746
 He wants his readers to connect that submitting to circumcision is a deed of the flesh, and 
that deeds of the flesh never lead to righteousness.  
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 E.g. Gal.1:8-9; 2:11-14; 2:7-10; and 5:10. These are discussed in Chapter 4.5. 
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 Moo, Galatians, 339-41. 
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 Moo, Galatians, 392, 395; Hays, Galatians, 342; Fee, Galatians, 249.  
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Paul exhortations to the Galatian Christians not to “bite and devour one another” (Gal. 5:15) could 
be addressing issues within the church unrelated to the temptation to compromise to avoid 
persecution. On the other hand, in context, they could refer to divisions that had arisen from, or 
were being fuelled by, the persecution. Perhaps some who refused to compromise looked down on 
others for compromising the gospel to avoid persecution. Perhaps some who favoured compromise 
were upset that those who would not compromise were responsible for bringing on, or continuing, 
the persecution. Paul’s answer was, if you are walking by the Spirit, you will not be fighting each 
other over this (Gal. 5:13-26). 
 
Paul’s exhortation to restore the one caught in any transgression and bear each other’s burdens (Gal. 
6:1-2) is a general statement about supporting Christians who sin. However, in context “restore the 
one caught in any transgression” could be applied to asking the churches to support and to help 
restore those who did compromise and denied the cross of Christ to avoid persecution. Perhaps 
those who refused to circumcise considered those who had circumcised as sinning. Paul’s answer 
was to help these brothers, not to condemn them. His exhortation to bear each other’s burdens could 
be a reference to helping those who were experiencing persecution.  
 
In summary, on the one hand, the practical exhortations of Gal. 5:13-6:10 can be interpreted as 
general guidelines for the variety of issues all Christians face on a daily basis living in a fallen 
world. On the other hand, these could also be exhortations to love and unity in the midst of a 
situation where some were compromising to avoid persecution and others were not. Paul considered 
the internal threats to unity to be a greater concern than the external threat. 
 
5.4.5 The next step 
 
This investigation of the historical situation has never been an end in itself. It has always been a 
step toward placing the letter in its historical context in order to enhance an understanding of the 
text of Galatians. This thesis has now laid the groundwork for a fresh interpretation of the letter in 
the light of this proposed historical situation. On the one hand, Paul’s gospel defence needs to 
dominate the interpretation, because it dominates the letter. On the other hand, this interpretation 
also needs to take these social aspects of the situation appropriately into account. 
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5.5 Reading Galatians in its context sheds important light on the text 
 
Understanding the historical situation behind Galatians matters. Paul’s letter can only be rightly 
understood when read in the light of the situation he was addressing. The reconstruction of the 
historical situation can vary significantly depending on the evidence examined. This thesis has 
proposed an alternative way of reconstructing the historical situation using evidence not previously 
used to understand Galatians.  
 
This thesis makes no claim to be exhaustive. It is not the final, definitive explanation of that 
historical situation. There is not enough extant evidence to be dogmatic. At the same time, a 
responsibility remains to do one’s best to reconstruct the situation from the evidence that is 
available. Approaches have been pursued in this thesis that deviate from existing Galatian 
scholarship, yet each of these is a logical extension of previous scholarship.  
 
A key factor behind the alternative proposals of this thesis has been the use of Acts 13:13-14:23 as a 
near parallel source. While only a few works have pursued the use of Acts 13:13-14:23, if the South 
Galatian Theory and an early dating for Galatians is accepted, exploring the implications of Acts 
13:13-14:23 for the historical situation behind Galatians is a natural next step. This thesis has taken 
that step. This is important because the evidence used, or excluded, can change the verdict reached. 
For example, the inclusion of the evidence for the persecution of Paul by the Jews of the synagogue 
in Acts 13:13-14:23 just prior to the writing of Galatians has led to a distinct understanding of 
Paul’s references to persecution in Galatians. This is a different conclusion from that reached by 
using events like those of Acts 15, which lead to understanding the persecution as pressure from 
Jewish Christians to adopt circumcision as a requirement of covenantal inclusion. 
 
A unique aspect of this thesis is the use of Claudius’ edict and Roman patronage of Jewish 
synagogues as the socio-historical background to Acts 13:13-14:23 and Galatians. Although novel 
within Galatians studies, historians have recognised for a long time the place of these factors in 
Jewish–Roman relations.747 This evidence is important because it fills out and explains the 
connection which would not otherwise be clear between Paul’s gospel, the persecution, and the 
agitators’ strategy. This evidence provides the missing link that explains why leading Romans 
would be concerned to persecute Paul and the churches when they had offended Jewish zeal for 
Torah. This also provides a plausible link between the persecution and the agitators’ promotion of 
works of Torah and circumcision. Without this evidence from Acts 13:13-14:23 and the socio-
                                                 
747
 E.g. Saller, Personal Patronage; Harland, Associations; Rajak and Noy, “Archisynagogos.” 
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historical background it could be possible to misread or overlook the references to persecution in 
Galatians and to conclude that the situation was nothing more than a battle within the church 
between two parties with competing gospels, or different views on the appropriateness of works of 
Torah as markers of the people of God. However, the conclusions of this thesis are imperative to 
show that while the situation was not less than a battle within the church over works of Torah and 
righteousness, the situation to which the letter was responding was more than that.  
 
A key component of this thesis is the conclusion that the agitators were leaders within the churches 
and that they were duplicitous in their strategy. The proposal that the agitators were local leaders 
trying to avoid persecution initiated by the Jews of the synagogue against Paul’s gospel is not novel, 
but is also not widely accepted. However, this is not an unreasonable conclusion when the 
persecution of Acts 13:13-14:23 is used as the background rather than the events of Acts 15.  
The agitators’ position of leadership within the churches is central to the situation because it 
explains how they could be in a position to force the churches to accept circumcision (Gal. 6:12), 
trouble them (Gal. 1:7), and turn them away from Paul’s gospel (Gal. 1:6). It explains why the 
churches could be bewitched so easily (Gal. 3:1). It also explains why the agitators would be 
persecuted if the churches’ gospel and practice did not change. The proposal that the agitators’ 
primary goal was to avoid persecution, and that this lay behind their gospel of works of Torah, is 
also important for several reasons. First, this understanding of their goal to avoid persecution is 
essential to clarify the difference between the agitators as the receivers of the persecution and the 
Jews of the synagogue who were initiating the persecution. Secondly, their desire to avoid 
persecution explains why they turned away from Paul’s gospel so quickly and pressured the 
churches to follow them. Thirdly, this distinction between their gospel and their personal goal is a 
key to understanding why persecution was a core part of the historical situation when the letter only 
makes passing reference to it. Paul is focused on refuting their gospel which they were pressuring 
the churches to follow. While the agitators’ dilemma of how to avoid persecution was real, Paul was 
not concerned to address it, except in order to expose their motives and thereby to persuade the 
churches not to follow their gospel. 
 
The range of evidence this thesis proposes necessitates a complex situation. Only a complex 
situation can explain factors as divergent as: the letter’s focus on the dispute over the place of works 
of Torah for righteousness, the references to persecution, the involvement of the Romans in the 
persecution, and the agitators’ strategy to use circumcision to avoid persecution involving Romans. 
This understanding of the complex social pressures is important, because it enables these gospel 
issues to be seen pastorally within a complex social situation. The pressure to turn “to a different 
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gospel” came from both the agitators’ pressure within the churches and tangible social pressures of 
persecution from outside the churches. It was not just the pressure of competing theology.  
 
While the complexity of a proposal that involves multiple parties and multiple features of the socio-
historical environment makes the task of explaining it difficult and comprehending it even more 
difficult for the reader, such is the nature of real life situations. One-dimensional solutions are easy 
for the presenter to explain and for the reader to grasp, but they can be simplistic. Explanations that 
sit well with some of the evidence, but do not account for all of it, are open to being a distortion of 
the situation. The range and complexity of the evidence and of this proposal of the historical 
situation is vital because it is able to straddle the evidence within Galatians and Acts 13:13-14:23 
for the involvement of multiple parties. It is able to tie these multiple parties organically into the 
key historical phenomenon of Jewish–Roman relations within the socio-historical environment of 
Claudian Galatia. None of the individual aspects of this thesis on their own offers sufficient light to 
explain the historical situation. Together the individual pieces shed light on different components of 
a complex situation that consists of several parties each with their own perspectives, concerns and 
goals. Together the individual pieces support and strengthen each other as the holistic picture of the 
total situation blends together as a harmonious whole. Without this, the total picture could not be 
grasped. While, on the one hand, caution is needed against dogmatic assertions that the above 
conclusions are correct in all their specific details; on the other hand, the harmonious integration of 
Galatians, Acts 13:13-14:23 and the key features of Jewish–Roman relations in Claudian Galatia is 
significant because this harmony of evidence provides a degree of confidence in the overall picture 
of the historical reconstruction.  
 
In summary, the acceptance of the South Galatian Theory, however tentatively, leads to a 
consideration of the evidence of Acts 13:13-14:23 and its setting within the Roman colonies of 
Claudian Galatia. This thesis has argued that reading the evidence of the letter in this context leads 
to a plausible reconstruction of the historical situation behind Galatians. This proposed 
reconstruction does not allow the references to persecution in Galatians to be ignored or 
downplayed. This does not challenge the common consensus that the primary issue in Galatians is 
Paul’s refutation of the agitators’ gospel of righteousness through works of Torah. However, it 
requires this battle between the two gospels to be understood in the context of the threat of 
persecution. This leads to reading Paul’s letter as a call to stand firm for his gospel in the face of the 
threat of persecution.  
  
228 
 
Bibliography 
 
ACKROYD, Peter R. The Second Book of Samuel. Cambridge: Cambridge University Press, 1977. 
 
ALLAN, J. A. The Epistle of the Apostle Paul to the Galatians. London: SCM, 1951. 
 
ALTHAUS, P. The Theology of Martin Luther. Trans. Robert C Schultz. Philadelphia: Fortress, 
1966.   
 
ASCOUGH, Richard S. “Translocal Relationships among Voluntary Associations and Early 
Christianity.” JECS 5:2 (1997): 223-41. 
 
ATTRIDGE, Harold. The Interpretation of Biblical History in the Antiquitates Judaicae of Flavius 
Josephus. Harvard Dissertations in Religion 7. Missouloa, MT: Scholars Press, 1975. 
 
AUNE, David E. The New Testament in Its Literary Environment. Philadelphia: Westminster Press, 
1987. 
 
AXENFELD, Karl. Die jüdische Propaganda als Vorläuferin und Wegbereiterin der urchristlichen 
Mission. Missionswissenschaftliche Studien. Berlin: Warneck, 1904. 
 
BARCLAY, John M. G. “Mirror-reading a Polemical Letter: Galatians as a Test Case.” JSNT 31 
(1987): 73-93. 
 
BARCLAY, John M. G. Obeying the Truth: A Study of Paul’s Ethics in Galatians. SNTW. 
Edinburgh: T & T Clark, 1988.  
 
BARCLAY, John M. G. Jews in the Mediterranean Diaspora: From Alexander to Trajan (323 BCE 
– 117 CE). Edinburgh: T & T Clark, 1995.  
 
BARNES, Peter. Galatians. New York: Evangelical Press, 2005. 
 
BARNETT, Paul W. “Jewish Mission in the Era of the New Testament and the Apostle Paul.” 
Pages 263-83 in The Gospel to the Nations: Perspectives on Paul’s Mission. Edited by Peter Bolt 
and Mark Thompson. Leicester: Apollos, 2000. 
229 
 
 
BARNETT, Paul. Paul: Missionary of Jesus. Grand Rapids: Eerdmans, 2008. 
 
BARNETT, Paul W. Paul in Syria: The Background to Galatians. Milton Keynes: Paternoster, 
2014. 
 
BARRETT, C. K. A Critical and Exegetical Commentary on the Acts of the Apostles. 2 vols. ICC. 
Edinburgh: T & T Clark, 1994 and 1998.  
 
BARRETT, C. K. Freedom and Obligation: A Study of the Epistle to the Galatians. London: 
SPCK, 1985.  
 
BARTH, M. “The Kerygma of Galatians.” Int. 21 (1967): 131-45. 
 
BAASLAND, Ernst. “Persecution: A Neglected Feature in the Letter to the Galatians.” ST 38 
(1984): 145-50.  
 
BETZ, H. D. “Spirit, Freedom and Law.” SEÅ 39 (1974): 145-160. 
 
BETZ, H. D. “The Literary Composition and Function of Paul’s Letter to the Galatians.” NTS 21 
(1975): 353-79. 
 
BETZ, H. D. Galatians. Hermeneia. Philadelphia: Fortress, 1979. 
 
BIRD, Michael F. Jesus and the Origins of the Gentile Mission. JSNTSup 331. London: T & T 
Clark, 2005. 
 
BIRD, Michael F. Crossing Over Sea and Land: Jewish Missionary Activity in the Second Temple 
Period. Peabody, Mass.: Hendrickson, 2010. 
 
BLASS, F. and A. DEBRUNNER, A Greek Grammar of the New Testament and Other Early 
Christian Literature. Trans. Robert W. Funk. 9
th
 ed. Chicago: University of Chicago, 1961. 
 
BLAUW, J. The Missionary Nature of the Church. London: Lutterworth, 1964. 
 
230 
 
BLIGH, J. Galatians. London: St Paul, 1969. 
 
BOERS, H. “The Foundations of Paul’s Thought: A Methodological Investigation — The Problem 
of the Coherent Centre of Paul’s Thought. ST 42 (1988): 55-68. 
 
BOERS, H. The Justification of the Gentiles: Paul’s Letters to the Galatians and Romans. Peabody, 
Mass.: Hendrickson, 1994. 
 
BOLT, Peter and Mark THOMPSON, eds. The Gospel to the Nations. Leicester: Apollos, 2000. 
 
BORGEN, Peder. “Philo, of Alexandria.” Pages 233-82 in Jewish Writings of the Second Temple 
Period. Edited by Michael Stone. Philadelphia: Fortress, 1984. 
 
BORGEN, Peder. “Proselytes, Conquest, and Mission.” Pages 57-77 in Recruitment, Conquest, and 
Conflict. Edited by Peder Borgen, Vernon K. Robbins, and David B. Gowler. Atlanta: Scholars 
Press, 1998. 
 
BORNKAMM, G. Paul. Trans. D. M. G. Stalker. London: Hodder & Stoughton, 1971.  
 
BOSWORTH, E. I. “The Influence of the Damascus Vision upon Paul’s Theology.” BS 56 (1899): 
278-300. 
 
BREYTENBACH, Cilliers. Paulus und Barnabas in der Provinz Galatien: Studien zu 
Apostelgeschichte 13ff.; 16,6; 18,23 und den Adressaten des Galaterbriefs. AGJU 38. Leiden: E 
J Brill, 1995. 
 
BRING, R. Commentary on Galatians. Philadelphia: Muhlenburg, 1961. 
 
BRUCE, F. F. The Acts of the Apostles. Grand Rapids: Eerdmans, 1951. 
 
BRUCE, F. F. The Epistle to the Galatians. NIGTC. Grand Rapids: Eerdmans, 1982. 
 
BRUEGGEMANN, Walter. A Commentary on Jeremiah: Exile and Homecoming. Grand Rapids: 
Eerdmans, 1998. 
 
231 
 
BURTON, E. D. W. The Epistle to the Galatians. ICC. Edinburgh: T & T Clark, 1921. 
 
BUTTERWORTH, M. “Justification in the Old Testament.” Pages 11-32 in Here We Stand: 
Justification by Faith Today. Edited by David Field. London: Hodder & Stoughton, 1985.  
 
CAGNAT, Rene, J. Toutain, Pierre Jouguet Jovgvet, and Georges Lafaye, eds. Inscriptiones 
Graecae ad res Romanas pertinentes. 4 vols. Paris: Leroux, 1906-1927.  
 
CALVIN, J. Institutes of the Christian Religion. 2 Vols. Edited by John T McNeill. Trans. Ford 
Lewis Battles. Philadelphia: Westminster, 1960. 
 
CALVIN, J. The Epistle of Paul the Apostle to the Galatians, Ephesians, Philippians and 
Colossians. Trans. T. H. L. Parker. Grand Rapids: Eerdmans, 1965. 
 
CARSON, D. A., Peter T. O’Brien, and Mark A. Seifrid, eds. Justification and Variegated 
 Nomism. 2 Vols. Grand Rapids: Baker, 2001. 
 
CARROLL, Robert P. Jeremiah. Vol. 2. Sheffield: Sheffield Academic Press, 2005. 
 
CHARLESWORTH, James H., ed. The Old Testament Pseudepigrapha. 2 Vols. London: Darton, 
Longman & Todd, 1983-1985.  
 
CHILDS, Brevard S. Isaiah. OTL. Louisville: Westminster John Knox Press, 2001. 
 
CLEMENTS, Ronald E. Jeremiah. IBC. Atlanta: John Knox, 1973. 
 
CLEMENTS, Ronald E. Jerusalem and the Nations: Studies in the Book of Isaiah. Sheffield: 
Sheffield Phoenix Press, 2011. 
 
CLOWNEY, E. P. “The Biblical Doctrine of Justification by Faith.” Pages 17-50 in Right with 
God: Justification in the Bible and the World. Edited by D. A. Carson. Grand Rapids: Baker, 
1992. 
 
COHEN, Shaye J. D. “Religion, Ethnicity, and ‘Hellenism’ in the Emergence of Jewish Identity in 
232 
 
Maccabean Palestine.” Pages 204-223 in Religion and Religious Practice in the Seleucid 
Kingdom. Edited by Per Bilde, Troels Engberg-Pedersen, Lise Hannestad , and Jan Zahle. 
Aarhus: Aarhus University Press, 1995. 
 
COLE, R. A. Galatians. TNTC. London: Tyndale, 1965. 
 
CONZELMANN, Hans. Gentiles, Jews, Christians: Polemics and Apologetics in the Greco-Roman 
Era. Trans. M. Eugene Boring. Minneapolis: Fortress, 1992. 
 
COOLEY, Alison E. Res Gestae Divi Augusti: Text, Translation, and Commentary. Cambridge: 
Cambridge University Press, 2009.  
 
COUSAR C. B. Galatians. IBC. Atlanta: John Knox Press, 1982.  
 
COUSAR C. B. A Theology of the Cross. Minneapolis: Fortress, 1990. 
 
CRANFIELD, C. E. B. “St Paul and the Law.” SJT 17 (1964): 43-68. 
 
CROSS, F. M. The Ancient Library of Qumran and Modern Biblical Studies. Rev. ed. Garden City, 
N.Y.: Baker, 1961. 
 
CUNNINGHAM, Scott. ‘Through Many Tribulations’: The Theology of Persecution in Luke-Acts. 
JSNTSup 142. Sheffield: Sheffield Academic Press, 1997.    
 
DANKER, Fredrick W., Walter BAUER, William F. ARNDT, and F. Wilbur GINGRINCH, eds. A 
Greek-English Lexicon of the New Testament and other Early Christian Literature. 3
rd 
ed. 
Chicago: University of Chicago, 2000.  
 
DAVIES, W. D. Paul and Rabbinic Judaism: Some Rabbinic Elements in Pauline Theology. New 
York: Harper Torchbooks, 1948. 
 
DAVIES, W. D. “Paul and the People of Israel.” NTS 24 (1977-1978): 4-39. 
 
DAVIES, W. D. “Paul and the Law: Reflections on Pitfalls in Interpretation.” Pages 91-122 in 
Jewish and Pauline Studies. London: SPCK, 1984. 
233 
 
 
De BOER, Martinus C. Galatians. NTL. Louisville, KY: Westminster John Knox Press, 2011. 
 
DEISSMANN, Adolf G. Light from the Ancient East: The New Testament Illustrated by Recently 
Discovered Texts of the Graeco-Roman World. Trans. Lionel R. M. Strachan. 4
th
 ed. London: 
Hodder & Stoughton, 1927. 
 
De SILVA, David A. Honor, Patronage, Kinship & Purity. Downers Grove, IL: IVP, 2000. 
 
DESSAU, Herman, ed. Inscriptiones Latinae Selectae. No place recorded: Berolini Apud 
Weidmannos, 1892. 
 
DIBELIUS, M. From Tradition to Gospel. Trans. Bertram Lee Woolf. Cambridge: James Clark, 
1971.  
 
DICKSON, John P. Mission-commitment in Ancient Judaism and in the Pauline Communities. 
WUNT 2, 159. Tübingen: Mohr Siebeck, 2003. 
 
DITTENBERGER, Wilhelm, ed. Orientis Graeci Inscriptiones Selectae. Supplementum Sylloge 
Inscriptionum Graecarum. 2 Vols. Leipzig: Hirzel, 1903-05. 
 
DODD, C. H. The Bible and the Greeks, London: Hodder & Stoughton, 1935. 
 
DONALDSON, Terrence. L. “Zealot and Convert: The Origin of Paul’s Christ-Torah Antithesis,” 
CBQ 51 (1989): 655-682. 
 
DONALDSON, Terrence. Paul and the Gentiles: Remapping the Apostle’s Convictional World. 
Minneapolis: Fortress, 1997. 
 
DONALDSON, Terrence. Judaism and the Gentiles: Jewish Patterns of Universalism (to 135CE). 
Waco, Tex.: Baylor University Press, 2007. 
 
DONFRIED, K. P. “Justification and Last Judgment in Paul.” ZNW 67 (1976): 90-110. 
 
DOUGHTY, D. J. “The Priority of χάρις.” NTS 19 (1972-1973): 163-180. 
234 
 
 
DUNCAN, G. S. The Epistle of Paul to the Galatians. London: Hodder & Stoughton, 1934.  
 
DUNN, J. D. G. “The Incident at Antioch (Gal. 2:11-18).” JSNT 18 (1983): 3-57. 
 
DUNN, J. D. G. Romans. 2 vols. WBC. Dallas: Word, 1988. 
 
DUNN, J. D. G. Jesus, Paul and the Law. London: SPCK, 1990. 
 
DUNN, J. D. G. The Epistle to the Galatians. BNTC. London: A & C Black, 1993. 
 
DUNNE, John Anthony. “Suffering in Vain: A Study of the Interpretation of ΠΑΣΧΩ in Galatians 
3.4.” JSNT 36.1 (2013): 3-16. 
 
EASTMAN, B. The Significance of Grace in the Letters of Paul. New York: Peter Lang, 1999.  
 
EBELING, G. Luther: An Introduction to His Thought. Trans. R. A. Wilson. London: Collins, 
1970. 
 
ELLIOT, John H. What is Social-Scientific Criticism? Minneapolis: Fortress, 2003.  
 
ELLIOT, J. K. “The Use of the Word ἑτερος in the New Testament.” ZNW 60 (1969): 140-141. 
 
ENGELMANN, H., H. Wankel and R. MERKELBACH, eds, Die Inschriften von Ephesos. IGSK 
11-17. 8 vols. Bonn: Habelt, 1979-1984.  
 
ESLER, Philip F. The First Christians in their Social Worlds: Social Scientific Approaches to New 
Testament Interpretation. London: Routledge, 1994. 
 
ESLER, Philip F., ed. Modelling Early Christianity: Social-Scientific Studies of the New Testament 
and its Context. London: Routledge, 1995. 
 
ESLER, Philip F. Galatians. New York: Routledge, 1998. 
 
235 
 
ESSER, H. “Grace, Spiritual Gifts.” Pages 115-124 in Dictionary of New Testament Theology. Vol. 
2.  Edited by Colin Brown. Exeter: Paternoster, 1976. 
 
EVANS, Craig A. and Stanley E. PORTER, eds. Dictionary of New Testament Background. 
 Downers Grove, IL: IVP, 2000. 
 
FELDMAN, Louis H.  Josephus and Modern Scholarship (1937-1980). Berlin: Walter de Gruyter, 
1984. 
 
FELDMAN, Louis H. “Diaspora Synagogues: New Light from Inscriptions and Papyri.” Pages 577-
602 in Studies in Hellenistic Judaism. Leiden: Brill, 1995. 
 
FIRTH, David G. 1 & 2 Samuel. ApOTC. Nottingham: Apollos, 2009. 
 
FITZMYER, Joseph A. “Saint Paul and the Law.” The Jurist 27 (1967): 18-36. 
 
FITZMYER, Joseph A. The Acts of the Apostle. AB 31. New York: Doubleday, 1997. 
 
FREY, Jean-Baptiste, ed. Corpus Inscriptionum Iudaicarium. 2 vols. Rome: Pontifico Istituto di 
 Archeologia Cristiana, 1936-52. 
 
FUNG, R. Y. K. The Epistle to the Galatians. NICNT. Grand Rapids: Eerdmans, 1988. 
 
FUNG, R. Y. K. “The Status of Justification by Faith in Paul’s Thought: A Brief Survey of a 
Modern Debate.” Themelios 6 (1981): 4-11. 
 
GASTON, L. “Works of Law as a Subjective Genitive.” SR 13 (1984): 39-46. 
 
GASTON, Lloyd. Paul and the Torah. Vancouver, BC: University of British Columbia Press, 1987. 
 
GILL, David W. J. and Conrad GEMPF, eds. Graeco-Roman Setting. BAFCS 2. Grand Rapids: 
Eerdmans, 1994. 
 
GODET, F. L. “The Conflict between the Law and the Gospel in Galatia.” Pages 39-66 in Studies in 
Paul’s Epistles. Grand Rapids: Kregel, 1984 (original 1889). 
236 
 
 
GOLDSTEIN, Jonathan, A. I Maccabees: A New Translation with Introduction and Commentary. 
AB 41A. Garden City, NY: Doubleday, 1976. 
 
GOLDINGAY, John and David PAYNE. Isaiah 40-55. ICC. London: T & T Clark, 2006. 
 
GOODMAN, Martin. The Ruling Class of Judea: The Origins of the Jewish Revolt against Rome 
A.D. 66-70. Cambridge: Cambridge University Press, 1987. 
 
GOODMAN, Martin. Mission and Conversion: Proselytizing in the Religious History of the Roman 
Empire. Oxford: Clarendon Press, 1994. 
 
GRANT, R. M. “Hellenistic Elements in Galatians.” ATR 34 (1952): 223-26. 
 
GRUEN, Erich S. Diaspora: Jews amidst Greeks and Romans. London: Harvard University Press, 
2002. 
 
GUTHRIE, D. Galatians. NCB. Grand Rapids: Eerdmans, 1973. 
 
HAENCHEN, Ernst. The Acts of the Apostles. Translated by Bernard Noble and Gerald Shinn. 
Oxford: Blackwell, 1971. 
   
HAMANN, H. P. Galatians. Adelaide: Lutheran Publishing House, 1976. 
 
HANSEN, G. Walter. Abraham in Galatians: Epistolary and Rhetorical Contexts. JSNTSup 29. 
Sheffield: Sheffield Academic Press, 1989. 
 
HANSEN, G. Walter. Galatians. IVPNTC. Downers Grove, IL: IVP, 1994. 
 
HARDIN, Justin Kee. Galatians and the Imperial Cult: A Critical Analysis of the First-Century 
Social Context of Paul’s Letter. WUNT 2, 237. Tübingen: Mohr Siebeck, 2008. 
 
HARKER, Andrew. Loyalty and Dissidence in Roman Egypt: The Case of the Acta 
Alexandrinorum. Cambridge: Cambridge University Press, 2008. 
 
237 
 
HARLAND, Philip A. Associations, Synagogues, and Congregations: Claiming a Place in Ancient 
Mediterranean Society. Minneapolis: Fortress Press, 2003. 
 
HARRISON, J. R. “Paul’s Language of Grace (χάρις) in Its Graeco-Roman Context.” PhD 
dissertation. Sydney: Macquarie University, 1996. 
 
HATCH, Edwin. The Organization of the Early Christian Churches: Eight Lectures Delivered 
before the University of Oxford in the Year 1880. Repr. London: Longmans, Green, 1909. 
 
HATCH, Edwin and Henry A. REDPATH. A Concordance to the Septuagint and Other Greek 
Versions of the Old Testament. 3 vols. Grand Rapids: Baker, 1983 (reprint of 1897). 
 
HAWTHORNE, Gerald F., Ralph P. MARTIN, and Daniel G. REID, eds. Dictionary of Paul and 
His Letters.  Leicester: IVP, 1993. 
 
HEAD, Barclay Vincent. Historia Numorum: A Manual of Greek Numistics. Oxford: Oxford 
University Press, 1887. 
 
HEATH, Malcolm. “John Chrysostom, Rhetoric and Galatians,” Biblical Interpretation 12 (2004): 
369-400. 
 
HEEMSTRA, M. The Fiscus Judaicus and the Parting of the Ways. WUNT 2, 227. Tübingen: 
Mohr Siebeck, 2010. 
 
HEINRICI, Georg. “Zum genossenschaftlichen Character der Paulinischen Christengemeinden.” 
Theologische Studien und Kritiken 54 (1881): 505-24. 
 
HENGEL, M. Acts and the History of the Earliest Christianity. Translated by John Bowden. 
Philadelphia: Fortress, 1979. 
 
HESTER, J. D. “The Rhetorical Structure of Galatians 1:11-2:14.” JBL 103/2 (1984): 223-33. 
 
HICKLING, C. J. A. “Centre and Periphery in the Thought of Paul.” StudBib III (1978): 199-214.  
 
238 
 
HOLLADAY, C. R. Fragments from Hellenistic Jewish Authors. Vol. 1. Historians, TTPS 20. 
Chico, Cal.: Scholars Press, 1983. 
 
HOLLADAY, William L. Jeremiah. Vol. 2. Hermeneia. Minneapolis: Fortress, 1989. 
 
HOLLOWAY, Paul A. Coping with Prejudice: 1 Peter in Social-Psychological Perspective. 
WUNT 244. Tübingen: Mohr Siebeck, 2009. 
 
HORBURY, W. and D. NOY. Jewish Inscriptions of Graeco-Roman Egypt. Cambridge: Cambridge 
University Press, 1992. 
 
HORRELL, David G. “The Label Χριστιανός: 1 Peter 4:16 and the Formation of Christian 
Identity.” JBL 126 (2007): 361–81.  
 
HORRELL, David G., Bradley ARNOLD, Travis B. WILLIAMS. “Visuality, Vivid Description, 
and the Message of 1 Peter: The Significance of the Roaring Lion (1 Peter 5:8).” JBL 132 
(2013): 697-716.    
 
HORSLEY, Greg H. R. and Stephen R. LLEWELYN, eds. New Documents Illustrating Early 
Christianity. 9 Vols. North Ryde, NSW: Macquarie University, 1981-2002. 
 
HORSLEY, G. H. R. and S. MITCHELL, eds. The Inscriptions of Central Pisidia. Bohn: Habelt 
GMBH: 2000. 
 
HOWELL, D. N. Jr. “The Centre of Pauline Theology.” BS 151 (1994): 50-70.  
 
HÜBNER, H.  Law in Paul’s Thought. Trans. James C. G. Greig. Edinburgh: T & T Clark, 1984. 
 
HYNES, William J. Shirley Jackson Case and the Chicago School. SBL Centenial 1980. Chico, 
Cal.: Scholars Press, 1981. 
 
JACKSON, Foakes. The Acts of the Apostles. Moffat NT Commentary. London: Hodder and 
Stoughton, 1931. 
 
239 
 
JELLICOE, Sidney. The Septuagint and Modern Study. Oxford: Oxford University Press, 1968. 
 
JELLICOE, Sidney., ed. Studies in the Septuagint: Origins, Recensions, and Interpretations. New 
 York: KTAV, 1974.  
 
JEREMIAS, Joachim. Jesus’ Promise to the Nations. London: SCM, 1958. 
 
JEWETT, R. “The Agitators and the Galatian Congregation.” Pages 334-47 in The Galatians 
Debate. Edited by Mark D. Nanos. Peabody, Mass: Hendrickson, 2002. 
 
JONES, A. H. M. Cities of the Eastern Roman Provinces. Oxford: Oxford University Press, 1937.  
 
JONES, Sian and PEARCE, Sarah, eds. Jewish Local Patriotism and Self-Identification in the 
Graeco-Roman Period. JSPSup 31. Sheffield: Sheffield Academic Press 1998. 
 
JUDGE, E. A. “The Social Pattern of the Christian Groups in the First Century” in his Social 
Distinctives of the Christians in the First Century: Pivotal Essays by E. A. Judge. Edited by 
David M. Scholer. Peabody, Mass.: Hendrickson, 2008. 
 
JUDGE, E. A. The First Christians in the Roman World. Edited by James R. Harrison. WUNT 229. 
Tübingen: Mohr Siebeck, 2008. 
 
JUSTER, Jean. Les Juifs dans l’empire romain: Leur condition juridique économique et sociale. 2 
Vols. Paris. 1914. 
 
KAPA, Robert K. “Galatians.” Pages 547-640 in The Expositor’s Bible Commentary Romans – 
Galatians. Rev.  Edited by Tremper Longman III & David E. Garland. Grand Rapids: 
Zondervan, 2008. 
 
KÄSEMANN, E. “Gottesgerechtigkeit bei Paulus.” ZTK 58 (1961): 367-78. 
 
KÄSEMANN, E. “‘The Righteousness of God’ in Paul.” Pages 168-82 in New Testament Questions 
of Today. London: SCM, 1965.  
 
240 
 
KÄSEMANN, E. “The Saving Significance of the Death of Jesus in Paul.” Pages 32-59 in 
Perspectives on Paul. London: SCM, 1971 (Ger.ed.1969). 
 
KÄSEMANN, E. “The Spirit and the Letter.” Pages 138-66 in Perspectives on Paul. London: SCM, 
1971 (Ger.ed.1969). 
 
KATZ, Stephen T., ed. The Cambridge History of Judaism. Vol. 4. The Late Roman-Rabbinic 
Period. Cambridge: CUP, 2006. 
 
KEENER, Craig S. Acts: An Exegetical Commentary. Vol. 2. Grand Rapids: Baker. 2013.  
 
KERN, Philip H. Rhetoric and Galatians: Assessing an Approach to Paul’s Epistle. SNTSMS 101. 
Cambridge: Cambridge University Press, 1998. 
 
KIM, S. The Origin of Paul’s Gospel. Grand Rapids: Eerdmans, 1981. 
 
KITTEL, Gerhard Friedrich, ed. Theological Dictionary of the New Testament. Trans. Geoffrey W. 
Bromiley. 10 vols. Grand Rapids: Eerdmans, 1964-1976. 
 
KLOPPENBORG, John S. “Edwin Hatch, Churches and Collegia.” Pages 212-38 in Origins and 
Method: Towards a New Understanding of Judaism and Christianity, Edited by B. H. Maclean. 
JSNTSup 86. Sheffield: JSOT Press, 1993.  
 
KOENIG, J. “Occasions of Grace in Paul, Luke and First Century Judaism.” ATR 64 (1982): 562-
76. 
 
KRUSE, C. G. Paul, the Law, and Justification, Peabody, Mass.: Hendrickson, 1977. 
 
KÜMMEL, W. G. The Theology of the New Testament. London: SCM, 1974. 
 
KÜNG, H. Justification: The Doctrine of Karl Barth and a Catholic Reflection. London: Burns & 
Oates, 1964. 
 
LAMBRECHT, Jan. “Rhetorical Criticism and the New Testament.” Bijdragen Tijdschrift voor 
Filosofie en Theologie. 50 (1989) 239-53. 
241 
 
 
LATEGAN, B. C. “Is Paul Defending His Apostleship in Galatians?” NTS 34 (1988): 411-30.  
 
LENSKI, R. C. H., The Interpretation of St. Paul’s Epistles to the Galatians, Ephesians and 
Philippians. Minneapolis: Augsburg, 1937. 
 
LEVICK, Barbara. Roman Colonies in Southern Asia Minor. London: Oxford University Press, 
1967. 
 
LEVICK, Barbara. Claudius. London: Batsford, 1990.  
 
LEVINE, Lee I. The Ancient Synagogue. New Haven: Yale University Press, 2000.  
 
LEVINSKAYA, Irina. Diaspora Setting. BAFCS 5. Grand Rapids: Eerdmans, 1996. 
 
LIDDELL, H. G. and R. SCOTT, eds. A Greek-English Lexicon. 9
th
 ed. Oxford: Oxford University 
Press, 1940. 
 
LIEU, J. M. “‘Grace to you and peace’: The Apostolic Greeting.” BJRL 68 (1985-1986): 61-178. 
 
LIEU, Judith, John NORTH, and Tessa RAJAK, eds. The Jews Among Pagans and Christians. 
London: Routledge, 1992. 
 
LIFTIN, B. St. Paul’s Theology of Proclamation: 1 Corinthians 1-4 and Greco-Roman Rhetoric. 
Cambridge: Cambridge University Press, 1994. 
 
LIGHTFOOT, J. B. St Paul’s Epistle to the Galatians. Lynn, MA: Hendrickson, 1981.  
 
LONGENECKER, R. N. Galatians. WBC. Dallas: Word, 1990. 
 
LUTHER, M. Lectures on Galatians 1535. 2 vols. Luther’s Works Vol. 26-27. Trans. Jaroslav 
Pelican. Saint Louis: Concordia, 1963-64. 
 
MACHEN, J. Gresham. The Origin of Paul’s Religion. London: Hodder & Stoughton, 1921. 
 
242 
 
MACHEN, J. Gresham. Notes on Galatians. Edited by John H. Skilton. Birmingham: Solid Ground 
Christian Books, 2006. 
 
MACMULLEN, Ramsey. Paganism in the Roman Empire. New Haven: Yale University Press, 
1981. 
 
MACMULLEN, Ramsey. Romanization in the Time of Augustus. New Haven: Yale University 
Press, 2000. 
 
MARSHALL, I. Howard and David PETERSON, eds. Witness to the Gospel. Cambridge: 
Eerdmans, 1998. 
 
MARSHALL, I. H. Acts. TNTC. Leicester: IVP, 1980. 
 
MARSHALL, I. H. Luke — Historian and Theologian. 3rd ed. Exeter: Paternoster, 1988. 
 
MARTIN, Vincent. A House Divided: The Parting of the Ways between Synagogue and Church. 
Malwah: Paulist Press, 1995. 
 
MARTYN, J. Louis. Galatians. AB. New Haven: Yale University Press, 1997. 
 
MCRAY, John. Paul: His Life and Teaching. Grand Rapids: Baker, 2003. 
 
MCGRATH, E. A. Iustitia Dei: A History of the Christian Doctrine of Justification. Cambridge: 
Cambridge University, 1986.  
 
MEEKS, W. A. “Review of Galatians: A Commentary on Paul’s Letter to the Churches in Galatia, 
by Hans Dieter Betz.” JBL 100 (1981): 304-07. 
 
METZGER, B. M. Textual Commentary on the Greek New Testament. 2
nd 
ed. Stuttgart: German 
Bible Society, 1994. 
 
MIHAILOV, Georgius, ed. Inscriptiones graecae in Bulgaria repertae. Institutum Archaelogicum, 
Series Epigraphica 6. 4 vols. Sofia: Academia Litterarum Bulgarica, 1958-1970. 
 
243 
 
MILLAR, Fergus. “The Imperial Cult and the Persecutions.” Pages 145-165 in Le cult des 
souverains dans l’empire romain. Edited by W. den Boer. Fondation Hardt. 1973. 
 
MILLAR, Fergus. The Emperor in the Roman World. New York: Cornell University Press, 1977. 
 
MITCHELL, Stephen. Anatolia: Land, Men, and Gods in Asia Minor. 2 Vols. Oxford: Clarendon, 
1993. 
 
MITCHELL, Stephen and Marc WAELKENS. Pisidian Antioch.  London: Duckworth, 1998. 
 
MITTELSTADT, Martin William. The Spirit and Suffering in Luke-Acts: Implications for a 
Pentecostal Pneumatology. London: T & T Clark, 2004. 
 
MITTERNACHT, Dieter. “Foolish Galatians? – A Recipient-Oriented Assessment of Paul’s 
Letter.” Pages 408-33 in The Galatians Debate. Edited by Mark D. Nanos. Peabody Mass.: 
Hendrickson, 2002.  
 
MOMMSEN, Theodor, E. LOMMATZSCH, A. DEGRASSI, and A. U. STYLOW, eds. Corpus 
Inscriptionum  Latinarum consilio et auctoritate Academiae Litterarum Refiae Borussicae. 
Berlin: Reimer, 1983. 
 
MOO, Douglas. Galatians. BECNT. Grand Rapids, Mich.: Baker, 2013. 
 
MOORE, Carey A. Esther. AB. New York: Doubleday, 1971. 
 
MORETTI, L., ed. Inscriptiones Graecae Urbis Romae. Studi Pubblicati dall’Istituto Italiano per la 
storia antica 17, 22, 28, 47. 4 vols. Rome: Instututo Italiano per la Storia Antica, 1968-1991.  
 
MORRIS, Leon. Galatians: Paul’s Charter of Christian Freedom. Leicester: Inter-varsity, 1996. 
 
MOTYER, S. “Righteousness by Faith in the New Testament.” Pages 33-56 in Here We Stand: 
Justification by Faith Today.  Edited by David Field.  London: Hodder & Stoughton, 1986.  
 
MULLINS, T. Y. “Greeting as a NT Form.” JBL 87 (1968): 418-26. 
 
244 
 
MULLINS, T. Y. “Formulas in New Testament Epistles.” JBL 91 (1972): 380-90. 
 
MUNCK, J. Paul and the Salvation of Mankind. London: SCM, 1959. 
 
MYERS, Jacob M. Ezra Nehemiah. AB. New York: Doubleday, 1983. 
 
NANOS, Mark D. The Irony of Galatians. Minneapolis: Fortress, 2002. 
 
NANOS, Mark D., ed. The Galatians Debate. Peabody, Mass.: Henrickson, 2002. 
 
NEIL, W. The Letter of Paul to the Galatians. Cambridge: Cambridge University Press, 1967.  
 
NOLLAND, J. “Uncircumcised Proselytes?” JSJ 12.2 (1981): 173-94.    
 
NOY, David. Foreigners at Rome: Citizens and Strangers. London: Duckworth, 2000. 
 
O’BRIEN, P. T. Introductory Thanksgivings in the Letters of Paul. NovT Supplement 49. Leiden: 
Brill, 1977. 
 
O’BRIEN, P. T. “Paul’s Missionary Calling.” Pages 31-148 in In the Fullness of Time: FS Donald 
Robinson. Sydney: Lancer, 1992.  
 
O’BRIEN, P. T. “Justification in Paul and Some Crucial Issues of the Last Two Decades.” Pages 
67-95 in Right with God: Justification in the Bible and the World. Edited by D. A. Carson. Grand 
Rapids: Baker, 1992. 
 
O’BRIEN, P. T. Consumed by Passion: Paul and the Dynamic of the Gospel, Homebush NSW: 
Lancer, 1993. 
 
OLIVER, J. H. Greek Constitutions of Early Emperors from Inscriptions and Papyri. Philadelphia: 
American Philosophical Society 1989. 
 
ORTLUND, Raymond C. Jr. Isaiah. Wheaton: Crossway Books, 2005. 
 
OSWALT, John N. The Book of Isaiah Chapters 40-66. NICOT. Grand Rapids: Eerdmans, 1998. 
245 
 
 
PEERBOLTE, L. J. Lietaert. Paul the Missionary. Leuven: Peeters, 2003. 
 
PERVO, Richard I. Acts. Hermeneia. Minneapolis: Fortress, 2009.   
 
PETERSEN, R. Literary Criticism for New Testament Critics. GBSNTS. Philadelphia: Fortress, 
1978. 
 
PETERSON, David G. The Acts of the Apostles. PNTC. Grand Rapids: Eerdmans, 2009. 
 
PINES, S. “The Iranian Name for Christians and the God-Fearers.” Proceedings of 
the Israel Academy of Sciences and Humanities. 2 (1968): 143-52. 
  
PIPPIDI, D. and Iorgu STOIAN, eds. Inscriptiones Scythiae Minoris graecae et latinae. Bucharest: 
Editura Academiei Republicii Socialiste Romania, 1983. 
 
PLINY. The Letters of Pliny the Younger. Trans. Betty Radice. Harmondworth: Penguin, 1963. 
 
PREISIGKE, Friedrich, Friedrick Bilabel, Emil Kiessling, and Hans-Albert Rupprecht, eds. 
Sammelbuch griechischer Urkunden aus Ägypten. Strassburg: Trübner, 1915-. 
 
PRICE, S. R. F. Rituals and Power: The Roman Imperial Cult in Asia Minor. Cambridge: 
Cambridge University Press, 1984. 
 
RABELLO, A. M. “The Legal Condition of the Jews in the Roman Empire.” ANRW II.13 (1980): 
662-762. 
 
RÄISÄNAN, H. “Legalism and Salvation by the Law: Paul’s Portrayal of the Jewish Religion as a 
Historical and Theological Problem.” Pages 63-83 in Die Paulinishe Literatur und Theologie. 
Edited by S. Pedersen. Gottingen: Vandenhoek & Ruprecht, 1980.  
 
RÄISÄNAN, H. “Galatians 2.16 and Paul’s Break with Judaism.” NTS 31 (1985): 543-53. 
 
RÄISÄNAN, H. Paul and the Law. Philadelphia: Fortress, 1986. 
 
246 
 
RAJAK, Tessa. The Jewish Dialogue with Greece and Rome, Leiden: Brill, 2002. 
 
RALPHS, A., ed.  Septuaginta. Stuttgart: Deutsche Bibelgesellschaft, 1979. 
 
RAMSAY, W. M. Pauline and Other Studies. London: Hodder & Stoughton, 1906. 
 
RAMSEY, W. M. Historical Commentary on the Galatians. London: Hodder and Stoughton, 1900.  
 
RENDALL, F. “The Epistle to the Galatians.” Pages 121-92 in The Expositor’s Greek Testament. 
Vol. 3. Edited by W. Robert Nicol. Grand Rapids: Eerdmans, 1967. 
 
REYNALDS J. and R. TANNENBAUM. Jews and Godfearers at Aphrodisias. Cambridge 
Philological Society Supplementary Volume 12, Cambridge: Cambridge Philological Society, 
1987. 
 
RICHARDS, E. Randolph. Paul and First-Century Letter Writing: Secretaries, Composition and 
Collection. Downers Grove, IL: IVP, 2004. 
 
RICHARDSON, Peter. Building Jewish in the Roman East. Waco, Tex.: Baylor University Press, 
2004. 
 
RIDDERBOS, H. N. The Epistle of Paul to the Churches of Galatia. NLCNT. London: Marshall, 
Morgan and Scott, 1953. 
 
RIESNER, R. “A Pre-Christian Jewish Mission?” Pages 211-50 in The Mission of the Early Church 
to Jews and Gentiles. Edited by J. Ådna and H. Kvalbein. Tübingen: Mohr Siebeck, 2000. 
 
ROGAN, John. Roman Provincial Administration. Stroud, Gloucester: Amberly, 2011. 
 
ROPES, J. H. The Singular Problem of the Epistle to the Galatians. Harvard Theological  
Studies 14. Cambridge, Mass.: Harvard University Press, 1929. 
 
ROTHSCHILD, Claire Rothschild. “Pisidian Antioch in Acts 13: The Denouement of the South 
Galatian Hypothesis.” NovT 54.4 [2012]: 334-53. 
 
247 
 
ROUSEL, Pierre, ed. Supplementum Epigraphicum Graecum. Lugduni Batavorum: Sijthoff, 1923 
 
RUTGERS, L. V. The Hidden Heritage of Diaspora Judaism. Leuven: Peeters, 1998. 
 
SALLER, Richard P. Personal Patronage under the Early Empire. London: Cambridge  
University Press, 1982. 
 
SANDERS, E. P. Paul and Palestinian Judaism. Philadelphia: Fortress, 1977. 
 
SANDERS, E. P. Paul, the Law and the Jewish People. London: SCM, 1985.  
 
SCHEID, John. An Introduction to Roman Religion. Trans. Janet Lloyd. Bloomington, Ind.: Indiana 
University Press, 2003. 
 
SCHMITHALS, W. “The Heretics in Galatia.” Pages 13-64 in his Paul and the Gnostics. Nashville: 
Abingdon Press, 1972.  
 
SCHMITHALS, Walter. Gnosticism in Corinth. Translated by John E. Steely. Nashville: Abingdon, 
1971. 
 
SCHNABEL, Eckhard.  Early Christian Mission. 2 Vols. Downers Grove, IL: IVP, 2004. 
 
SCHNABEL, Eckhard J. Acts. ZECNT 5. Grand Rapids: Zondervan, 2012. 
 
SCHOEPS, H. J. Paul. Philadelphia: Westminster, 1961. 
 
SCHREIBER, Mordecai. The Man Who Knew God: Decoding Jeremiah. New York: Lexington, 
2010.  
 
SCHREINER, Thomas R. “‘Works of Law’ in Paul.” NovT 33 (1991): 217-44. 
 
SCHREINER, Thomas R. Galatians. ZECNT 9. Grand Rapids: Zondervan, 2010. 
 
SCHRENK, Gottlob. “Was bedeutet Israel Gottes?” Judaica 5 (1949): 81-94. 
 
248 
 
SCHUESSLER-FIORENZA, Elizabeth, ed. Aspects of Religious Propaganda in Judaism and Early 
Christianity. Notre Dame: University of Notre Dame, 1976.   
 
SCHÜRER, Emil, ed. The History of the Jewish People in the Age of Jesus Christ (175 B.C. – A. D. 
135). 4 vols. 2
nd
 ed. revised by G. Vermes, F. Millar, M. Black, P. Vermes. Edinburgh: Clark, 
1973 -1987. 
 
SCHWARTZ, Barry. “Tolerance: Should We Approve of It, Put up with It, or Tolerate It?” 
Academe 82 (1996): 24-28. 
 
SCHWEITZER, A. The Mysticism of the Apostle Paul. London: A & C Black, 1931. 
 
SCHWEITZER, A. Paul and His Interpreters: A Critical History. New York: Eerdmans, 1951. 
 
SCULLARD, H. H. From the Gracchi to Nero. 6
th
 ed. London: Methuen, 1982.  
 
SHARP, Caroline J. Prophecy and Ideology in Jeremiah: Struggles for Authority in the Deutero-
Jeremianic Prose. London: T & T Clark, 2003. 
 
SHOGREN, G. S. “Grace.” Pages 1084-88 in The Anchor Bible Dictionary. Vol. 2. Edited by 
David Noel Freedman. New York: Doubleday, 1992. 
 
SHUTT, R. J. H. “Letter of Aristeas.” Pages 7-34 in The Old Testament Pseudepigrapha. Vol. 2. 
Edited by James H. Charlesworth. London: Darton, Longman & Todd, 1985. 
  
SILVA, M. “The Law and Christianity: Dunn’s New Synthesis.” WTJ 53 (1991): 339-53.  
 
SINNIGEN, W. G. and A. E. R. BOAK. A History of Rome to A.D.565. 6
th
 ed. New York: 
Macmillan, 1977. 
 
SLINGERLAND, H. Dixon. Claudian Policymaking and the Early Imperial Repression of Judaism 
at Rome. Atlanta: University of South Florida, 1997. 
 
SMALLWOOD, Mary E. Jews under Roman Rule from Pompey to Diocletian: A Study in Political 
Relations. SJLA 20. 2nd ed. Leiden: Brill, 1981. 
249 
 
 
SMIT, Jop. “The Letter of Paul to the Galatians: A Deliberative Speech” NTS 35 (1989) 1-26. 
 
SMITH, R. “Justification in ‘The New Perspective’ on Paul.” RTR 58 (1999): 16-30. 
 
SNODGRASS, K. “Spheres of Influence: A Possible Solution to the Problem of Paul and the Law.” 
JSNT 32 (1988): 93-113. 
 
STANTON, Graham. Jesus and Gospel. Cambridge: CUP, 2004. 
 
STEIN, R. H. “The Relationship of Galatians 2:1-10 and Acts 15:1-35: Two Neglected 
Arguments.” JETS 17 (1974): 239-42. 
 
STENDAHL, K. “The Apostle Paul and the Introspective Conscience of the West.” HTR 56 (1963): 
199-215. 
 
STENDAHL, K. “Justification Rather than Forgiveness.” Pages 23-40 in his Paul among Jews and 
Gentiles and Other Essays. Philadelphia: Fortress Press, 1976. 
 
STENDAHL, K. “Sources and Critiques.” Pages 125-133 in his Paul among Jews and Gentiles and 
Other Essays. Philadelphia: Fortress, 1976. 
 
STERN, Menahem, ed. trans. and comm. Greek and Latin Authors on Jews and Judaism, 3 Vols. 
Jerusalem: The Israel Academy of Sciences and Humanities, 1974. 
 
STIREWALT, M. Luther Jr. Paul the Letter Writer. Grand Rapids: Eerdmans, 2003. 
 
STOTT, J.  R. W. The Message of Galatians. Leicester: Inter-Varsity, 1968. 
 
STOWERS, Stanley K. Letter Writing in Greco-Roman Antiquity. Philadelphia: Westminster Press, 
1986. 
 
STOWERS, Stanley. A Re-reading of Romans: Justice, Jews, Gentiles. New Haven, Conn.: Yale 
University Press, 1994. 
 
250 
 
STRELAN, Rick. Paul, Artemis, and the Jews in Ephesus. BZNW. Berlin: De Gruyter, 1996. 
 
STUHLMACHER, Peter. “The Gospel of Reconciliation in Christ — Basic Features and Issues of a 
Biblical Theology of the New Testament.” HBT 1 (1979): 161-90. 
 
STUHLMACHER, Peter. Revisiting Paul’s Doctrine of Justification. Downers Gove, IL: IVP, 
2001. 
 
TASLIALAN, Mehmet. Pisidian Antioch: The Journeys of St Paul to Antioch. Publication details 
not given, 1991. 
 
TCHERIKOVER, Victor. “Jewish Apologetic Literature Reconsidered.” Eos 48 (1956):  169-93. 
 
TCHERIKOVER, Victor. Hellenistic Civilization and the Jews. Philadelphia: Jewish Publication 
Society, 1961. 
 
TELLBE, Mikael. Paul between Synagogue and State: Christians, Jews, and Civic Authorities in 1 
Thessalonians, Romans and Philippians. Stockholm: Almqvist & Wiksell International, 2001. 
 
TEPPLER, Y.Y. Birkat haMinim. Jews and Christians in Conflict in the Ancient World. TSAJ 120. 
Tübingen: Mohr, 2007. 
 
TENNEY, M. C. Galatians: The Charter of Christian Liberty. Grand Rapids: Eerdmans, 1950. 
 
THOMPSON, J. A. The Book of Jeremiah. NICOT. Grand Rapids: Eerdmans, 1980. 
 
THURÉN, Lauri. “John Chrysostom as a Rhetorical Critic: The Hermeneutics of an Early Father,” 
Biblical Interpretation 9 (2001): 180–214. 
 
TREBILCO, P. Jewish Communities in Asia Minor. Cambridge: Cambridge University   
Press, 1991. 
 
TRENCH, R. C. Synonyms of the New Testament. 9
th
 ed. Grand Rapids: Eerdmans, 1953. 
 
251 
 
TREHARNE, R. F. and H.  FULLARD, eds. Muir’s Atlas of Ancient and Classical History. 
London: George Philip and Son, 1963. 
 
TYSON, J. B. “‘Works of Law’ in Galatians.” JBL 92 (1973): 423-31. 
 
VERMASSEREN, M. J. and E. N. LANE, eds. Corpus cultus Cybelae Attidisque: I Asia Minor. 
Leiden: Brill, 1983-89. 
 
WALLACE, Daniel B. Greek Grammar Beyond the Basics. Grand Rapids, MI: Zondervan, 1996. 
 
WALTON, C. S. “Oriental Senators in the Service of Rome: A Study of Imperial Policy down to 
the Death of Marcus Aurelius.”  JRS XIX (1929): 38-66.  
 
WARE, James Patrick. “Holding Forth the Word of Life: Paul and the Mission of the Church in the 
Letter to the Philippians in the Context of Second Temple Judaism.” Unpublished PhD Thesis, 
Yale University, 1996. 
 
WARRIOR, Valerie M. Roman Religion. Cambridge: Cambridge University Press, 2006. 
 
WARRIOR, Valerie M. Greek Religion: A Sourcebook. Newburyport Mass.: Focus Publishing, 
2009.  
 
WATERS, Guy Prentiss. Justification and the New Perspectives on Paul. Phillipsburg, N.J.: P & R 
Publishing, 2004. 
 
WATTS, John D. Isaiah 34-66. WBC. Nashville: Word, 2005. 
 
WEDDERBURN, A. J. M. “Some Observations on Paul’s Use of the Phrases ‘in Christ’ and ‘with 
Christ’.” JSNT 25 (1985): 83-97. 
 
WENHAM, David. “Acts and the Pauline Corpus II. The Evidence of Parallels.” Pages 215-258 in 
The Book of Acts in Its Ancient Literary Setting. Edited by Bruce Winter and Andrew Clarke. 
BAFCS 1. Grand Rapids: Eerdmans, 1993. 
 
252 
 
WESTERHOLM, S. Israel’s Law and the Church’s Faith: Paul and His Recent Interpreters. Grand 
Rapids: Eerdmans, 1988.   
 
WESTERHOLM, S. “Torah, Nomos and Law.” Pages 45-56 in Law in Religious Communities in 
the Roman Period: The Debate over Torah and Nomos in Post-biblical Judaism and Early 
Christianity. Edited by Peter Richardson and Stephen Westerholm. Waterloo, Ont.: Wilfrid 
Laurier, 1991. 
 
WESTERHOLM, S. “Law, Grace and the ‘Soteriology’ of Judaism.’ Pages 57-74 in Law in 
Religious Communities in the Roman Period: The Debate over Torah and Nomos in Post-
biblical Judaism and Early Christianity. Edited by Peter Richardson and Stephen Westerholm. 
Waterloo, Ont.: Wilfrid Laurier, 1991. 
 
WILKEN, Robert L. The Christians as the Romans Saw Them. New Haven: Yale University Press, 
1984. 
 
WILLIAMS, M. H. “Domitian, the Jews and the ‘Judaizers’ — A Simple Matter of Cupiditas and 
Maiestas.” Historia 39 (1990): 196-211. 
 
WILLIAMS, Margaret H. The Jews among the Greeks and Romans: A Diaspora Sourcebook. 
London: Duckworth, 2001. 
 
WILLIAMS, S. K. “The Righteousness of God in Romans.” JBL 99 (1980): 241-90. 
 
WILLIAMS, Sam K. Galatians. ANTC. Nashville: Abingdon, 1997.  
 
WILSON, Todd A. The Curse of the Law and Crisis in Galatia: Reassessing the Purpose of 
 Galatians. WUNT 2/225. Tübingen: Mohr Siebeck, 2007. 
 
WINTER, Bruce W. “The Importance of the Capitito Benevolentiae in the Speeches of Tertullus 
  and Paul in Acts 24:1-21” JTS 42(1991) 505-31. 
 
WINTER, Bruce W. “Civic Obligations: Galatians 6:11-18.” Pages 123-44 in his Seek the Welfare 
 of the City: Christians as Benefactors and Citizens. First Century Christians in the Graeco-
 Roman World. Grand Rapids: Eerdmans, 1994. 
253 
 
 
WINTER, Bruce. W. “The Imperial Cult and Early Christians in Roman Galatia (Acts XII 13-50 
and Galatians VI 11-18).” Pages 67-75 in Actes du Ièr Congrès International sur Antioch de 
Pisidie. Lyon: Université Lumière-Lyon 2, 2002. 
 
WINTER, Bruce W. Philo and Paul among the Sophists. 2
nd
 Ed. Grand Rapids, MI: Eerdmans, 
2002. 
 
WINTER, Bruce. W. Divine Honours for the Caesars: The First Christians’ Responses. Grand 
Rapids: Eerdmans, 2015. 
 
WINTLE, B. C. “Justification in Pauline Thought.” Pages 51-68 in Right with God: Justification in 
the Bible and the World. Edited by D. A. Carson. Grand Rapids: Baker, 1992. 
 
WITHERINGTON, Ben III. Grace in Galatia. Grand Rapids: Eerdmans, 1998. 
 
WITHERINGTON, Ben III. The Acts of the Apostles: A Socio-Rhetorical Commentary. Grand 
Rapids: Eerdmans, 1998. 
 
WITHERINGTON, Ben III. New Testament Rhetoric. Eugene, OR: Cascade Books, 2009. 
 
WITULSKI, Thomas, Die Adressaten des Galaterbriefes: Untersuchungen zur Gemeinde von 
Antiochia ad Pisidiam. FRLANT 193. Vandenhoeck & Ruprecht: Göttingen, 2000.   
 
WITULSKI, Thomas. “Galatians IV 8-20 Addressed to Pisidian Antioch.” Pages 61-66 in Actes du 
I
èr
 Congrès International sur Antioch de Pisidie. Compiled by Thomas Drew-Bear, Mehmet 
Tashlan and  Christine M. Thomas. Lyon: Université Lumière-Lyon 2, 2002. 
 
WREDE, W. Paul. Boston: American Unitarian Association, 1908.  
  
WRIGHT, Christopher J. H. The Mission of God: Unlocking the Bible’s Grand Narrative. Downers 
Grove, IL: IVP, 2006. 
 
WRIGHT, N. T. What Saint Paul Really Said. Oxford: Lion, 1997.  
 
254 
 
WRIGHT, N. T. Paul for Everyone: Galatians and Thessalonians. London: SPCK, 2002. 
 
ZEEV, Miriam Puccio Ben. Jewish Rights in the Roman World. TSAJ 74. Tübingen: Mohr Siebeck, 
1998.      
  
255 
 
Appendix 1 
 A sample of scholars’ conclusions about the recipients and the date and of the letter 
 
Author Title Year  North or  
South 
Galatia 
Early or  late 
Date  
Comments on relevance.  
George S. 
Duncan 
The Epistle of Paul to 
the Galatians  
1934 South  Early   
Merrill C. 
Tenney 
Galatians 1950 South  Early  
Herman N. 
Ridderbos 
The Epistle of Paul to 
the Churches of 
Galatia 
1953 South   Late  
Ragnar Bring Commentary on 
Galatians 
1961 North Late “This question [of the recipients] is 
not decisive for the understanding 
of the letter” “the date has no 
decisive significance  for our 
understanding of the content” 
Alan Cole Galatians 1965 South  Early   
Robert 
Jewett 
The Agitators and the 
Galatian 
Congregation 
1971 North  Late   
Donald 
Guthrie 
Galatians 1973 South  Early  Exegesis will not be greatly 
influenced by location 
Hans Dieter 
Betz 
Galatians 1979 North  Late)  
F. F. Bruce The Epistle to the 
Galatians 
1982 South  Early   
Charles B. 
Cousar 
Galatians 1982 North  Late  Does not affect interpretation 
C.K. Barrett  Freedom and 
Obligation 
1985 No comment No comment  
John M. G. 
Barclay 
Obeying the Truth: 
Paul’s Ethics in 
Galatians 
1988 North Too 
uncertain 
 
Roland Y. K. 
Fung 
The Epistle to the 
Galatians 
1988 South Early  
Richard N. 
Longenecker 
Galatians 1990 South  Early    
Frank J. 
Matera 
Galatians 1992 South  Late  Resolution has little impact on 
exegesis, but it does impact the 
events which surround the crisis. 
(P. 20) 
James D. G. 
Dunn 
The Epistle to the 
Galatians 
 
1993 Inconclusive Late   
Hansen, G. 
Walter 
Galatians 1994 South 
 
Late 
 
little effect on interpretation 
Moises Silva Explorations in 
Exegetical Method: 
Galatians as a Test 
Case  
1996.   Not relevant 
Leon Morris Galatians 1996 South   Early   
J. Louis 
Martyn 
Galatians 1997 North  ? not clear  
Sam K. 
Willams 
Galatians 1997 Cannot 
know 
 
Cannot 
know   
 
Philip Esler Galatians 1998 North Late  
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Ben 
Witherington 
III 
Grace in Galatia 1998 South  Early  
Michael 
Bachmann 
Anti-Judaism in 
Galatians? 
2008   No comment No comment  
L. Ann Jervis Galatians 2002 South  Early  
 
 
Mark D. 
Nanos 
The Irony of 
Galatians 
2002 No comment No comment  
Don 
Garlinton 
An Exposition of 
Galatians 
2003   “the bottom line issue in Galatians 
is soteriology” 
Eric Plumer 
(ed. & trans.) 
Augustine’s 
Commentary on 
Galatians  
 2003   Not relevant 
Yon Kwon  Eschatology in 
Galatians 
2004 Scholarship 
undecided 
Scholarship 
undecided 
“our ignorance on such matters 
does not hamper our understanding 
the letter” 
Gordon Fee 
 
Galatians 
 
2007 Do not know   Late “the resolution of [the North South 
question] does not affect 
understanding of letter.”  
John Witmer 
and Mal 
Couch 
Galatians and 
Ephesians 
 
2009 Does not 
commit 
Does not 
commit 
Identity does not affect the teaching 
David B.  
McWilliam 
Galatians 
  
 
2009 South Early  
Brigitte Kahl  Galatians Re-
Imagined 
2010   North or south Galatia are 
irrelevant, they are just Gauls. 
Brendan 
Byrne 
Galatians and 
Romans 
2010.   Identification of recipients “has 
little bearing on its interpretation.” 
 
Thomas R. 
Schreiner 
Galatians 2010 South Early  “Not determinative for the 
interpretation of the letter”  
Joseph A. 
Pipa Jr. 
Galatians 2010 South  Early   
Martinus 
DeBoer 
Galatians  2011. North  Late  
Douglas J. 
Moo 
Galatians 2013 South Early   
Paul Barnett Paul in Syria: The 
Background to 
Galatians 
2014 South  Early  
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Appendix 2  
 
A sample of scholars’ use of Acts 13:13-14:23 to interpret Galatians 
This table uses the Scripture index in the book to identify the references to Acts 13:13-14:23. 
Author Title Year  Uses of Acts 13:13-14:23  
George S. 
Duncan 
The Epistle of Paul to the 
Galatians  
1934 Only in dating matters 
Herman N. 
Ridderbos 
The Epistle of Paul to the Churches 
of Galatia 
1953 32 uses – 23 in introduction, 9 in interpretation. 
Uses persecution in Acts 13-14 to identify 
persecution in Gal. 6:12.  
Alan Cole Galatians 1965 No index 
Robert Jewett The Agitators and the Galatian 
Congregation 
1971 Does not refer to Acts 13-14 
The agitators are the people Acts 15:1 
Donald Guthrie Galatians 1973 No index 
Hans Dieter 
Betz 
Galatians 1979 1 entry under recipients 
F. F. Bruce The Epistle to the Galatians 1982 No index 
Acts 15:1 to identify agitators (31) 
Charles B. 
Cousar 
Galatians 1982 No Index 
C.K. Barrett  Freedom and Obligation 1985 No Index 
John M. G. 
Barclay 
Obeying the Truth: Paul’s Ethics in 
Galatians 
1988 5 uses – 4 in one reference discussing God-
fearers. 
Roland Y. K. 
Fung 
The Epistle to the Galatians 1988 26 uses – 3 in introduction, 23 in interpretation  
Richard N. 
Longenecker 
Galatians 1990 29 uses – 11 in introduction, 18 in interpretation 
Plus 12 uses of Acts 15:1 
Frank J. Matera Galatians 1992 11 uses – 7 in introduction 
James D. G. 
Dunn 
The Epistle to the Galatians 
 
1993 Uses for tracking Paul’s itinerary, or linking his 
preaching in Acts to the theology of the letter, but 
not to understanding the social situation. 
G. Walter 
Hansen 
Galatians 1994 Doesn’t use Acts for interpretation beyond 
provenance issues in introduction. 
Moises Silva Explorations in Exegetical Method: 
Galatians as a Test Case  
1996. 5 uses – all in provenance – no uses for 
interpretation.  
Leon Morris Galatians 1996 No index 
J. Louis Martyn Galatians 1997 Only 5 references to Acts 13:13-14:23 in index 
Sam K. Willams Galatians 1997 No Index 
Philip Esler Galatians 1998 Only in destination discussion 
Ben 
Witherington III 
Grace in Galatia 1998 29 uses – 9 in introduction, 20 in interpretation 
Michael 
Bachmann 
Anti-Judaism in Galatians? 2008   2 references to Acts 13:13-14:24. Ironically he 
quotes the co-operation between the Jews and the 
Roman authorities in Acts 13:50 to interpret 
John’s references to the “synagogue of Satan”, 
but not in reference to Galatians.  
 
L. Ann Jervis Galatians 2002 4 uses – 3 in introduction, 1 in interpretation.  
Mark D. Nanos The Irony of Galatians 2002 6 references – 5 in introduction 
Susan Elliot  Cutting Too Close for Comfort: 
Paul’s Letter to the Galatians in its 
Anatolian Context  
2003. No reference to Acts. She focuses on Anatolian 
Religion and ignores the Roman colonies. 
Don Garlinton An Exposition of Galatians 2003 No refer to Acts at all.  
Eric Plumer (ed. 
& trans.) 
Augustine’s Commentary on 
Galatians  
 2003 No reference to Acts 13-14 at all. 
 
Yon Kwon  Eschatology in Galatians 
 
2004 No reference at all to Acts 13-14.  
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Francois D. 
Tolmie 
Persuading the Galatians  2005 No reference to Acts 13-14. 
Purely focused on rhetorical matters 
Atsuhiro Asano  Community-Identity Construction 
in Galatians 
 
2005 Only one reference to Acts 13:13-14:23  
– demonstrating the mixed ethnic breakup of the 
congregations in Galatia. 
Bruce M. 
Metzger 
Apostolic Letters of Faith, Hope, 
and Love: Galatians, 1 Peter and I 
John 
2006 Only one reference to Acts 13-14 discussing 
recipients. 
Mika Hietanen Paul’s Argumentation in Galatians  2007 Doesn’t mention Acts 13-14 
Todd A. Wilson The Curse of the Law and the 
Crisis in Galatia 
2007 No reference to Acts 13:13-14:23  
Gordon Fee 
 
Galatians 
 
2007 Doesn’t mention Acts 13-14 
 
John Riches Galatians through the Centuries 2008 Only 2 references – 1 north south debate 1 
meaning of apostleship. 
Ian J. Elmer Paul, Jerusalem and the Judaisers 2009 Doesn’t use Acts for interpretation beyond 
provenance issues in introduction.  
John Witmer 
and Mal Couch 
Galatians and Ephesians 2009 Beyond provenance matters, does use Acts 13-14 
to understand the persecution of Gal.3:4, but does 
not develop Acts 13-14 any further.  
David B.  
McWilliam 
Galatians 
  
 
2009 8 references.  
1 establishing South Galatian theory 
7 interpreting theology  
- no use to interpret the situation. 
Brigitte Kahl  Galatians Re-Imagined: Reading 
with the Eyes of the Vanquished 
2010 2 references 
 
Brendan Byrne Galatians and Romans 2010. No index. 
Thomas R. 
Schreiner 
Galatians 2010 9 references – mainly Paul’s teaching in Acts. 
Joseph A. Pipa 
Jr. 
Galatians 2010 5 references – 1 in introduction 
3 on one page. 
Bray, Gerald 
(Ed.) 
Galatians, Ephesians  2011 Only one reference to Acts 13:13-14:23. That is 
referring to Paul’s theology not the historical 
setting. 
Martinus 
DeBoer 
Galatians  2011. 22 references to Acts 13:13-14:23.  Only for 
preliminary matters or as examples of Pauline 
mission or word use. He does not use Acts to 
interpret the situation in Galatia. 
Todd A. Wilson Galatians: Gospel Rooted Living,  
 
2013 Only 4 references to Acts 13:13-14:23, all in 
endnotes.   
Douglas J. Moo Galatians 2013 21 uses – 6 in intro 
Uses Acts 13:50 to interpret suffering  
 
